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लक्ष्मीपति सम्प्रणम्य सर्वेजादिगुरूनपि । 
पदार्थानां सडूग्रहो5य क्रियते शास्त्रतोऽङजसा ॥ 


| bow down to Visnu, Lord of Laksmi and 
also to all preceptors beginning from the Omni- 
scient (Sri Madhvacarya) and compose this 
perfect compilation of cetegories according to 
scriptures. 


PREFACE 


P4ADARTHASANGRAAA popularly known as MA HVA- 
SID 2H ANTASARA enumerates the tenets of the Dvaiia 
Vedanta in a clear and concise way Tarkasangrahe, 
Arthasangraha and other texts of Nyzya and Mim:ins- 
present the ienets of those schools of philosophy in simple 
language for the benefit of beginners. Prdarthasangraiiu 
of Padmanabhasuri has followed this model and presented 
the Dvaita Ved:nta tenets in this commonly accepted 
model. Apart from its simplicity, it also brings out the 
subtle metaphysical and theological implications of Dvaita 
philosophy. This text is useful both to the students and 
to the scholars. 


Dr. D. N. Shanbhag, Retd. Professor of Sanskrit at 
the Karnatak University has edited this very useful text. 


He has added translation. and notes in English to 
enable the students and the scholars to consult it for their 
study and research. He is a Member of the Academic and 
Research Committee of Dvaita Vedanta Fcundation and 
has been assisting the research ana editing programme of 
the Foundation in that capacity. He has edited 'Pürna- 
prajfia Darsana’ earlier in the Foundation’s publications. 


We thank him for his co-operation. 


N. NARASIMHA RAU 
Chairman 
Dvaita Vedanta Foundation 


EDITOR SUBMITS 


Dr. B. N. K. Sharma, my revered guru and reputed 
scholar of Dvaita Vedanta writes : 


‘To  Vedagarbha Padmanabhacarya (C. I8th Cent.), 
we owe an excellent manual of Dvaita theology and meta- 
physics, entitled Madhvasiddhantosara (printed, Bombay, 
॥893) in 5600 granthas. This work together with the 
author's own commentary, is a good compendium of 
Madhva doctrine and theology, written in the traditional 
manner of text-books of Nyaya-Vaiéegsika schoolmen, 
giving numerous quotations from the standard works of 
the system, including the originals used by Madhva as well 
as extracts from the commentaries of Jayatirtha and 
others. Itis a most useful and reliable reference book 
and could be safely studied by those wishing to havea 
correct knowledge of the doctrines of Madhva from with- 
out. It is in many ways analogous to Yatindramatadipika 
on the Ramanuja's system. It deserves to be translated 
into English and other languages as a proper manual of 
Madhva tenets’’. (History of the Dvaita School of Vedanta 
and its Literature, Motilal Banarsidass, Delhi, II Edn. 
I98] p. 546). 


But it should be noted that the author refers to him- 
self as Padmanabha, Padmanabhadhimat and Padmanabha- 
suri and his original work is Padarthasangraha whereas his 
own commentary on it is named Madhvasiddhantusara. 
The relevant verses are quoted below : 


(I) लक्ष्मीपनिं सम्मणम्य सर्वज्ञादिशुरूनपि | 
पदार्थानां सअडोध्यं क्रिसते शास्त्रतोऽञ्जसा di 
(Beginning of Padarthasangraha) 
रघुनाथार्यजिष्येण पद्मनाभेन चीमता | 
a: पदार्थसंक्षेगो5प्यनुण॒हूणन्तु सरय: ।: 
इति त्रीपद्मनाससुरिविरचितः पदार्थसंमह: समाप्तः | 
श्रीकृष्णार्पणमस्तु n (End ofthe work) 


Vil 


It is stated in the commentary— 
(l) वेदगभइझलीनेन पद्मनाझेन धीसता। 
मध्वसिद्धान्तक्ार'5य तन्यते सेन्यनौं बुधे" ॥ (Beginning) 


(2) aaan पद्मनाभन सूरिणा । 

मध्वसिद्धान्वसाराब्य॑ मप्रमाण' क्तो ऽञजसा ।! 
इनि श्री मन्मह|भाष्यरपुटाथायशिष्वेण वेढगर्भानन्तपझनग्भन कृते पढाश्रेसंग्रहन्याख्याने मध्व- 
सिद्धान्तसारे मोक्षभ'ग्प्रकरणं समाप्तम्‌। समाप्तरच्राय अन्धः । श्रीकृष्णापंणमन्तु ॥ (End) 


Hence the author is Padmanabha or Anantapadma- 
nabha and he was born in the Vedagarbha family. He was 
the disciple of Raghunathacarya who was the author of a 
work named 'laratamyasangraha' (तारतम्य MERR: सम्यशुपपाडिते 
तारतम्यसंयहे तत्रवानुसन्धेयम्‌ । पद्दार्थसंगहः, p. 29). 


Nothing more is known. The Pedarthasangraha with 
the author's commentary Madhvasiddhantosara was printed 
in Nirnayasagar Press, Bombay, and was published bv 
T. R. Krishnacharya of Kumbhakonam in I2]5 Vijaya 
Samvatsara corresponding to I893A.D. Pandit T. R. 
Krishnacharya prepared a Kannada version of the 
Madhvasiddhantasara and published it in Devanagari script 
together with original Sanskrit text of Padartha-sangraha 
in I922 A. D. from Sri Manmadhvavilas Pustakalaya, 
Kumbhakonam. It is named as ‘‘Srimanmadhvasiddhanta- 
sirasarigraha’’. Hence, the tradition began to identify the 
commentary with the criginal work. And as the name of 
the commentary (Madhvasiddhan:asara) expressed the con- 
tents of the work directly it became more popular than the 
name of the original work (Padarthasongraha). But all 
agree that it is a ‘Primer of Dvaita Vedanta’ and therefore, 
this edition has been titled ‘A Primer of Dvaita Vedanta’ 
and the names of the original work and of the commentary 
have been retained prominently. 


It is certainly a primer or manual of Dvaita Vedanta. 
Its usefulness bas been pointed out by Dr. B.N.K. Sharma 
in his observations quoted above. 


Vill 


It was Dr. Sharma who as God willed, suggested me 
to study Dvaita Vedanta. This happened in [95 when 
I was a First year student of Kanara College, Kumta 
(now named as Dr. A V. Baliga College of Arts & Science) 
of which he was the Principal. This seed sown by him 
was often watered by him, even though due to my other 
interests I could not show any progress as per his expecta- 
tions. The distance between us also helped me to be far 
below his expectations. 


But again by God’s will I came in contact with 
Prof. K. T. Pandurangi in 955 when he was teaching 
$ri Madhvacarya’s Brahmasütrabhasya to us - M.A. students 
at the Karnatak University, Dharwad. The seed sown by 
Dr. Sbarma was made to sprout by Prof. Pandurangi. He 
remained goading me to undertake substantial work in 
Dvaita Vedanta. He has been to me since I955 a real 
teacher-friend, philosopher and guide. It was he who 
assigned me this work of preparing the English translation 
and notes of the Padarthasangraha. 


I bow down to both Dr. Sharma and Prof. Pandurangi 
with prayers to be always showering their blessings on me. 


After passing the S.S.C. Examination in I95i, I be- 
came an Arts student to become an advocate. But God 
had willed that I should become a Sanskrit teacher and 
God's will prevailed. I joined Karnatak Arts College, 
Dharwad in I959 and served for ten years as a Sanskrit 
Lecturer Then in 7969, I moved on to P.G. Dept. of 
Sanskrit, Karnatak University, Dharwad where I served as 
Lecturer, Reader, Professor and Chairman of the Dept, 
until my retirement on 30th November i993. 


I decided to devote my retired life to bring out *Multi- 
dimensional Contribution of Sri Madhvacarya to Sanskrit 
Learning’ and sent the project to the University Grants 
Commission, New Delhi, seeking financial assistance, 


Ix 


towards completing the project. Tam happy that U.G.C. 
has sanctioned me financial assistance for three years. 
When [received ihe U. G. C. leiter on 26th May 2994, 
I had to speed up my work on the Padarthasangraha and by 
God's will again, I could complete it satisfactorily. 


I am thankful to the U.G.C. authorities and also 
authorities of the Karnatak University Dharwad for 
allowing me to work in my own P.G. Dept. of Sanskrit. 


The English translation has bzen literary and lucid. 
The Notes have been brief; just needful explanations have 
been given. Asitisa primer, there is no discussion of 
differences from concepts and beliefs of other systems. 
Such discussions vindicating the categories and concepts 
of Dvaita Vedanta will be taken up in my future works. 


The first verse of the Padarthasangraha has been given 
with English translation separately as a dedication to the 
author Vedagarbha Fadmanabhasuri. Really, he has 
contributed a commendable work to the Dvaita Vedanta 
Literature and he deserves this dedication. 


I am thankful to Dr. M. B. Paraddi, Dr. (Miss) N. V. 
Koppal, Dr. B. A. Dodamani, Dr. M. N. Joshi, Dr. K. B. 
Archak and Vidwan Pandit Jayateerthacharya Malagi- 
all serving inthe P.G. Dept. of Sanskrit, Karnatak Univer- 
sity, Dharwad for their unstinted co-operation in my 
academic work. 


I express my gratitude to the office-bearers of the 
Dvaita Vedanta Studies and Research Foundation, 
Bangalore for agreeing to include it among their publi- 
cations. 


I am grateful to the proprietor of Manohar Printing 
Press, Dharwad for completing the printing work at my 
convenience. 
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Lastly, God's grace, blessings of elders and good 
wishes of my well-wishers have been responsible for all 
my achievements. Hence I pray that all the three continue 
to be with me throughout my life bestowing success on 


my undertakings. 


All comments on this work are cordially welcomed. 


Dharwad D. N. SHANBHAG 


CONTENTS 


Preface 
Editor Submits 


I TEXT 


iT 


pop 


द्रन्यनिरूपणन्‌ 
गुणनिरूपणम्‌ 

प्रमाणानि 
सृष्ट्याष्टकवुतच्निरूपणम्‌ 
मोक्षसाधननिरूपणम्‌ 
मोक्षस्वरूपनिरूपणस्‌ 


II ENGLISH TRANSLATION 


l. Substance 

2. Quality 

3. Means of Valid Knowledge 

4. Elucidation of (Lord's) Eight -fold 

Agency like creation etc. 

5. Elucidation of means to Liberation 

6. Elucidation of nature of Liberation 
III NOTES 


श्री वेदव्यासाय नम: 
श्रीपद्मनाभ सूरि विरचितः 


॥ मध्वसिद्धातसारः॥ 


(पदार्थसङ्गहः) 
१. द्रन्यनिरूपणम्‌ 
लक्ष्मीपति सम्प्रणम्य सर्वज्ञादिगुरूनपि। 
पदार्थानां संग्रहोऽयं क्रियते झास्त्रतोंऽजसा॥ 
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३. सूपरसगन्धस्पर्रसङ्ञयापरिमाणसंयोगविभागपरत्वापर 
त्वद्र वत्वगुरुत्वळघुत्वमुदुत्वकाठिन्यस्नेहरान्दबुद्धिसुखदुः खेच्छा द्वेषप्र 
यत्न धर्माधर्मसंस्कारालोकहमदमकृपातितिक्षाबलभयलज्जागांभीर्य 
सौंदर्य धैर्यस्थैर्यशौयाँदार्यसौ भाग्यप्रभृतयोऽनेके गुणाः | 


४. विहितनिषिद्धोदासीनभेदेन त्रिविधं कर्म। विहितमपि 
काम्याकाम्यभेदेन द्विविधम्‌ | तच ब्रह्मादिसर्वजीवानाम्‌ । लक्ष्मीनारा 


2. 


यणयोस्तु लीलया मोहनाय वा | निषिद्धं कर्म रुद्रादीनाम्‌। उदासीनं 
कर्म तु परिस्पन्दः | स चोत्क्षेपणापक्षेपणाकुञ्चनप्रसारणगमनागमन 
भ्रमणवमनवपनभोजनविदारणाद्यनेकविध: | यथायोगं चेतनाचेत 
नयोः धर्मः | पुनर्द्विविधः । नित्योडनित्यश्च । नित्य ईश्वरादिचेतनस्व 
रूपभूतः | अनित्योऽनित्सगतः | 

५, नित्यमनित्यं चेति सामान्यं द्विविधम्‌ । प्रतिन्यक्तयननुग 
तम्‌। पुनर्द्विविधम्‌। जातिरुपाधिश्चेति। जीवत्वादि यावद्वस्तुभावि 
नित्यम्‌। ब्राह्मणत्वमनुष्यत्वाद्ययावद्वस्तुभाव्यनित्यम्‌। सर्वज्ञत्व 
प्रमेयत्वाद्युपाधिरपि तद्वत्‌ | 


६. भेदाभावेऽपि भेदव्यवहारनिर्वाहका अनन्ता एव विरोषाः i 
सर्वपदार्थनिष्ठाः | स्वनिर्वाहकाश्च। ते द्विविधाः | नित्या अनित्याश्च i 
नित्या ईश्वरादिनित्यद्रन्यगताः | घटाद्यनित्यद्रव्यगता अनित्याः | 


समवायस्तु स्वरूपत एव नास्ति। 


७. विशेषणसम्बन्धेन विशेष्यस्य य॒ आकारस्तद्विरिष्टम्‌। 
तद्विविधम्‌। नित्यमनित्यं च। नित्यं सार्वज्ञादिविरिष्टं परब्रह्मादि। 
द्वितीयं दण्डादिविशेषणसम्बन्धेन परिणतं दण्ड्यादि। 


८. अंशी तु हस्तवितस्त्याच्चतिरिक्तः पटादिर्गगनादिश्चानुभव 
सिद्धः | 


९. शक्तिश्चतुर्विधा | अचिन्त्यशक्तिराधेयशक्तिस्सहजशक्ति: 


पदशक्तिश्वेति। तत्राचिन्त्यशक्ति: परमेश्वरे सम्पूर्णा। अन्यत्र 
यथायोग्या | 


१०, कार्यमात्रानुकूला स्वभावरूपा सहजशक्ति: | सर्वपदा 
थनिष्ठा | नित्यानित्यभेदेन द्विविधा। नित्यगता नित्या । अनित्यगता 
अनित्या | 


अन्याहितशक्तिराधेयशक्ति: । सा च प्रतिष्ठादिना प्रतिमादौ | 


पदपदार्थयोर्वाच्यवाचकभावसम्बन्धः पदशक्ति: | सा च स्वरध्व 
निवर्णपदवाक्यमात्रगता। मुख्या परममुख्या चेति द्विविधा। 
सर्वशब्दानां परमात्मनि परममुख्यवृत्तिः | अन्यत्र मुख्यवृत्ति: | 


११. Weed च पदार्थान्तरम्‌। न तु तद्भिन्नत्वे सति 
तद्गतभूयोधर्मवत्त्वम्‌। यमलादिषु नाना। एकनिरूपितमपरवृत्ति। न 
त्वनुगतम्‌। त्विविधम्‌॥ नित्यमनित्यं चेति। नित्यगतं नित्यम्‌। 
अनित्यगतमनित्यम्‌ | 

१२. अभावश्चतुर्विधः । प्रागभावः प्रध्वंसाभावोन्योन्याभावोऽ 
त्यन्ताभावश्चेति। कार्योत्पत्तेः प्राग्विद्यमानोऽभावः प्रागभावः। 


महदादिकार्यमात्रस्य। उत्पत्त्यनन्तरमेव विद्यमानोऽभावः प्रध्वंसः | 
सोऽपि कार्यमात्रस्य | 


सार्वकालिकोऽभावोन्योन्याभावः। पदार्थस्वरूपमेव। नित्या 
त्मको नित्य: | अनित्यात्मकोऽनित्यः। भावाभावासत्प्रतियो 


FIFA | 


अप्रामाणिकप्रतियोगिकाभावोऽत्यन्ताभावः | न तु प्रामाणिक 
प्रतियोगिकः । स च नित्यः | घटाद्यभावस्तु यथायथं प्रागभावादिरूप 
vs | 


१३. द्रवणप्राप्यत्वं द्रव्यसामान्यलक्षणम्‌। द्रवणे च गमनम्‌। 
उपादानकारणत्वं वा द्रव्यत्वम्‌ । उपादानत्वं च परिणामोऽभिव्यक्ति 


श्वेति द्विविधम्‌। 


१४, ` तत्र परमात्माऽनन्तगुणपरिपूर्णः। सृष्टयाद्यष्टकर्ता। 
सवज्ञः | परममुख्यया वृत्त्या सकलराब्दवाच्यः | जडजीवप्रकृतिभ्योऽ 
त्यन्तविलक्षणः | ज्ञानानन्दाद्यात्मककल्याणविग्रहवान्‌ | 
सर्वस्वतन्त्र: | एक एव | नानारूपः | सर्वाण्यपि रूपाणि पूर्णानि | 
स्वरूपगुणावयवक्रियादिभिरत्यन्ताभिन्नः | 


१५, परमात्मभिन्ना तन्मात्राधीना लक्ष्मी: | परमात्मवन्नित्य 
मुक्ता तद्धार्या नानारूपा। परमात्मवज्जडदेहरहिता। 
तद्वत्सर्वशब्दवाच्या । देशकालाभ्यामेव परमात्मना समव्याप्ता | 


१६. अज्ञानादिदोष्युक्ताः संसारिणो जीवाः | असह्नचाका: | 
गणञझोऽप्यनन्ताः | तेच त्रिविधाः । मुक्तियोग्या नित्यसंसारिणस्तमो 
योग्याञ्चेति। 


तत्र मुक्तियोग्याः फबविधाः | देवर्षिपितृचङ्रवर्तिमनुष्योत्तम 


भेदात्‌। ब्रह्मवाय्वादयो देवाः। ऋषयो नारदाद्याः । पितरश्चिराः । 
रथ्वम्बरीषादयश्रक्रवर्तिन: । मनुष्योत्तमास्तु द्विविधाः | चतुर्गुणोपा 
सका एकगुणोपासकाश्रेति। तृणजीवा एकगुणोपासका: । तब्यतिरि 
क्ताश्चतुर्गुणोपासका: | 


नित्यं सुखदुःखमिश्रा नित्यसंसारिणः | ते च मध्यममनुष्या 
एवासङ्कचाताः। सर्वदा स्वर्गभूनिरयचारिणः। तमोयोग्यास्तु 
चतुर्विधाः । दैत्या राक्षसाः पिशाचा मनुष्याधमाश्चेति। सर्वेपि जीवाः 
परस्परं परमात्मना च भिन्नाः। संसारे मुक्तौ च तारतम्योपेताः | 
जीवाभिमानिनो ब्रह्मादयः | 


१७. सृष्टिप्रलययोर्विकारशून्या दिगव्याकृताकाशम्‌। भूताका 
शभिन्नम्‌। एकं नित्यं व्याप्तं स्वगतं च | प्राच्यादिस्वाभाविकावयवोपेतं 
च। तदभावे ad निबिडं जगत्स्यात्‌ । लक्ष्मीस्तस्याभिमानिनी i 


१८. साक्षात्परम्परया वा विश्वोपादानं प्रकतिः। जडरूपा। 
नित्या व्याप्ता च! तदभिमानिनी रमा | सर्वजीवलिङ्गशरीररूपा 
तद्भिन्ना चेत्यनेकविधा i 


१९, सत्त्वरजस्तमोनामकानां गुणानां समुदायो गुणत्रयम्‌। 
सृष्टिकाले मूलप्रकृतेस्सकाझात्परमात्मना त्रेधा भिन्नम्‌। महदादिजग 
दुपादानम्‌। तमोगुणापेक्षया रजोगुणो द्विगुणपरिमाणयुक्तः | 
रजोगुणापेक्षया सत्त्वगुणो द्विगुणपरिमाणयुक्तः | सत्त्वरजोभ्यां मिश्रं 
च तमः | तमस्सत्त्वाभ्यां मिश्रं च रजः। सत्त्वं तु शुद्धमेव । तत्र 
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झुद्धसत्त्वं मुक्तानां लीलाविग्रहाय भवति। रजोगुणेन सृष्टि: | 
रजोगुणस्थसत्त्वेन स्थितिः | तमोगुणेन विनाश: । सत्त्वाभिमानिनी 
श्रीः | रजोऽमिमानिनी भूः | तमोभिमानिनी दुर्गा रमैव । ब्रह्मादयो 
ऽपि गुणत्रयाभिमानिनः | 


२०. सा्षाह्रुणत्रयोपादानकं महत्तत्वम्‌। तमोगुणापेक्षया 
दझगुणपरिमाणन्पूनम्‌ । ब्रह्मवायू तत्स्त्रियौ च तदभिमानिनः | 


२१. महत्तत्वोपादानकमहङ्कारतत्वम्‌। वैकारिकतैजसतामस 
भेदेन त्रिविधम्‌। महत्तत्वाइशांशन्यूनम्‌। गरुडशेषरुद्रादयस्तद 
भिमानिनः | 


२२. Sf HIT | तत्त्वरूपा ज्ञानरूपा चेति। तत्र तत्त्वरूपा 
द्रव्यम्‌। तत्त्वरूपा महत्तत्वजन्या। तेजसाहङ्कारेणोपचिता। ज्ञान 
रूपा बुद्धिज्ञानप्रकरणे वक्ष्सते। ब्रह्मादयुमान्तास्तदभिमानिनः | 


२३. मनो द्विविधं तत्वरूपं तद्धिन्नञ्चेति। वैकारिकाहङ्कारो 
पादानकं मनस्तत्वम्‌। पूर्वोक्तदेवता इन्द्रकामानिरुद्धाश्च 
तदभिभानिनः | 


तत्वभिन्नं मन इन्द्रियम्‌। तट्टिविधम्‌। नित्यमनित्यं चेति। 
नित्येन्द्रियमीलक्ष्मीब्र्मादिसर्वजीवानां स्वरूपभूतम्‌। 
ahead ब्र्मादिसर्वजीवानां बाह्यम्‌ | तत्पञ्चविधम्‌ | मनोबु 
द्विरहङ्कारः चित्तं चेतनेति। 


२४. इन्द्रियाण्यपि द्विविधानि। तत्वभूतानि तत्त्वभिन्नानि 
चेति। पुनद्विविधानि ज्ञानेन्द्रियाणि कर्मेन्द्रियाणि चेति। घ्राणरसन- 
चक्षु:श्रोत्रत्वग्रूपाणि ज्ञानेन्द्रियाणि पञ्च | वाक्पाणिपादपायूपस्थानि 
कर्मेन्द्रियाणि पञ्च | नित्यानित्यभेदेन पुनर्द्धिविधानि। तत्र तत्वरूपा 
ण्यनित्यानि ज्ञानकर्मेन्द्रियाणि तैजसाहङ्कारोपादानकानि। 


तत्वभिन्नानि नित्यानि ज्ञानकर्मेन्द्रियाणीशलक्ष्मीसर्वजीवानां स्वरू 
पभूतानि । तानि साक्षीत्युच्यन्ते | ईशलक्ष्म्योर्दशेन्द्रियाण्यपि प्रत्येकं 
गन्धादिसर्वपदार्थविषयकाणि। मुक्तानाममुक्तानां च ब्रह्मादीनामि 
न्द्रियाणि तत्तद्योग्यपदार्थविषयकाणि | 


अनित्यानि तत्त्वभिन्नानि दशेन्द्रियाणि ब्रह्मादिसर्वजीवानाम्‌। 
ब्रह्मादयः सूर्यादयश्च तदभिमानिनः | संसारावस्थायामपि साक्षिस्व 
रूपेन्द्रियस्यात्मा मनस्तद्धर्माः सुखदुःखादयोऽविद्या कालोऽव्याकृ 
ताकाशञ्च साक्षादेव विषयाः। बाह्येन्द्रियद्वारा झब्दादयोऽपि 
साक्षिविषयाः। ज्ञाततयाऽज्ञाततया सर्वेप्यतीन्द्रियाः साक्षिविष 
याः | साक्ष्यनङ्गीकारे कालाकाशायसिद्धिप्रसज्ञात्‌। 


२५. मीयन्त इति मात्राः झब्दस्पर्शरूपरसगन्धाः पञ्च 
विषयाः | ता द्विविधाः । तत्त्वरूपास्तद्भिन्नाश्चेति | तत्वरूपास्तामसा 
हङ्कारजन्याः पञ्चतन्मात्रा इत्युच्यन्ते | तत्वभिन्ना मात्रा गुणास्तत्प्रक 
रणे निरूप्यन्ते। उमासुपर्णीवारुण्यो बृहस्पत्याद्याश्व तदभिमानिनः | 


२६. WERT तामसाहङ्कारजन्यानि पञ्चभूतानि आकारावायु- 
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तेजोप्पुथिव्य:। तानि द्विविधानि। तत्वभूतानि तद्भिन्नानि 
चेति। तत्र शब्दादाकाशोत्पत्तिः | तदभिमानी विनायकः | 
अंहकारतत्वाद्‌ दहागुणन्यूनमाकाझम्‌। 


२७, वायुरद्विविधः। प्राणापानादिरूपस्तद्धिन्नश्चेति | 
पुनर्द्विविधः | नित्योऽनित्यश्च। नित्यः प्राणादिरीशलक्ष्म्योर्मु 
क्तानां च स्वरूपभूतः | अनित्यस्तत्त्वभिन्नः संसारिणाम्‌। 


तत्वरूपो वायुः स्पर्शजन्यः । वास्वादिदेवास्तदभिमानिनः | 
आकाशाइशगुणन्यूनः | 


२८. तेजो द्विविधम्‌ । तत्वरूपं तद्भिन्नं चेति नित्यानित्यभेदेन 
पुनः द्विविधम्‌ । नित्यं तेज ईशलक्ष्म्योमुक्तानां स्वरूपभूतम्‌ | 
तत्वरूपं तेजो रूपतन्मात्राजन्यमनित्यं च। वायुतत्वाइशगुण 
न्यूनम्‌ । ब्रह्मादयो देवास्तदभिमानिनः | 


२९. आपो द्विविधाः । तत्वभूतास्तद्धिन्नाश्चेति। पुनर्द्विविधा 
नित्या अनित्याश्च! तत्वभूता आपो रसजन्या: | तत्वभिन्ना 
आपो नित्याः | ईझलक्ष्मीमुक्तस्वरूपभूताः | ब्रह्मादयो देवा 
अबभिमानिनः | तेजसो दशगुणान्यूना: | 


३०. फृथिवी द्विविधा तत्वातत्वभेदात्‌। पुनर्द्विविधा नित्या 
नित्या चेति। अनित्या तत्वरूपा पृथिवी गन्धजन्या। नित्या 
तत्वभिन्ना इंञचलक्ष्मीमुक्तस्वरूपभूता | TATA धरा च तदभि 
मानिनः। अद्धिर्दशांसन्यूना । ब्रमाण्डाट्विगुणपरिमाणा i 


अव्यक्तमारभ्य पृथिवीतत्वपर्यन्तानि ब्रह्माण्डाद्वाह्यानि तदावर 
णानि। तत्वभिन्नान्याकाशादिपञ्चभूतानि ब्रह्माण्डान्तर्गतानि परमा 
त्मजन्यानि | 

महदाद्यनङ्गीकारे ब्रह्माण्डोत्पत्तिर्न स्पात्‌। तत्तद्देवानामंशिनामव- 
स्थानानि न स्युः | तत्तत्तत्वपर्यन्तव्याप्तभगवद्रुपापरोक्षज्ञानं च देवानां 
न स्यात्‌। तत्तत्प्रतिपादकप्रमाणविरोधश्व स्यात्‌। 


३१. एतैस्तत्वैविष्णुर्बीर्यांत्मना परिणाम्यब्रह्माण्डमसृजतू | 


तच पश्वाशत्कोटिविस्तीर्णम्‌ | एकमेव कपालद्वयम्‌ | उपरितनं कपालं 
सुवर्णम्‌। अधस्तनं रजतम्‌। कूर्मरूपेण हरिणा वायुना च धृतम्‌ | 
सर्वप्राणिनां चतुर्दशलोकानां चावासस्थानम्‌ | सन्धिदेशे क्षुरथारोपम 
सुषिरयुक्तम्‌। तदभिमानी चतुर्मुख: | 


ततो भगवान्महदादितत्वांशान्‌ स्वोदरे निक्षिप्प ब्रह्माण्डान्त: 
प्रविवेश | तदोदके शयानस्य भगवतो नाभेः पद्ममभूत्‌। पद्मे च 
चतुर्मुखोऽजनि | तस्मातपुनर्देवादयो मन आदीनि जातानि। 


३२. ततोऽविद्योत्पन्ना। सा च पाञ्चपर्वणी। पञ्च पर्वाणि 
तु मोहो महामोहस्तामिस्रमन्धतामिस्रं तमश्चेति। पुनर्जीवाच्छादिका 
परमाच्छादिका शैवला माया चेति चतुर्विधा। सर्वाप्यविद्या 
जीवाश्रिता | प्रातिस्विकी च | 


३३. वर्णा अकारादय एकपञ्चाशत्‌। सर्वे लौकिका वैदिकाश्च 


0 


शब्दा एकपश्वाशद्वर्णात्मका: प्रत्येकं व्याप्ता अनादिनित्यात्व | 
उच्चारणध्वनिव्यंग्या: | प्रत्येकमानुपूर्वीविशोषविशिष्टतया च पदार्थ 
वाचकाः | 


३४. प्रकाशविनाइयोंऽधकारः | न तु तेजोञ्भावः | चक्रादि 
च्छेद्यत्वात्‌। ब्रह्मणा पीयमानत्वादावरणत्वात्स्वातन्त्रयेणोपलभ्यमान 
त्वाच। 


३५. स्वाप्नपदार्थोपादानानि वासना: । पूर्वानुभवजन्याः 
मनोगताः | प्रवाहतो5नादयः | संस्कारपदवाच्या: | 


३६. आयुर्व्यवस्थापकः कालः | क्षणलवाद्यनेकरूपः । प्रत्येकं 
व्याप्त: | प्रकृत्योत्पत्तिविनाशवान्‌। स्वगतः। सर्वाधारश्च। 
कालप्रवाहस्तु नित्य: | सर्वकार्योत्पत्तिहेतुः | 


३७, प्रतिबिम्बस्तु बिम्बाबिनाभूतस्तत्सद्टशः | स च द्विविधः | 
नित्योञ्नित्पश्च। परमात्मव्यतिरिक्ताः सर्वेऽपि चेतनाः 
परमात्मप्रतिबिम्बा नित्याः । नित्या नित्योपाधियुक्ताः । स्वापेक्षयोत्त 
मोत्तमप्रतिबिम्बाञ्च। दर्पणादौ मुखादिप्रतिबिम्बा अनित्याः | दर्पणा 
चुपाध्युपादानकाः | न तु बिम्बात्मकाः | आभिमुख्यादिविरुद्धधर्मा 
धिकरणत्वात्‌। छायापि प्रतिबिम्बभूतैव। न त्वन्या 
आलोकोपादानभूता। कचिचेतनेऽपि छायाशब्दप्रयोग: प्रतिबिम्बत्व 
साम्याद्ववतीति! 
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२. गुणनिरूपणम्‌ 

१. दोषभिन्नत्वं गुणत्वम्‌। शुक्कादिव्यवहारहेतुगुंणो रूपम्‌ | 
तच॒शुक्लनीलपीतरक्तहरितकपिलचित्रभेदात्सप्रविधम्‌। पुनर्द्धिवि 
धम्‌। नित्यमनित्यं च। पुनद्विविधम्‌। उद्धूतमनुद्धुत॑ च। तत्र 
झुक्कनीलपीतरक्तादिसप्तान्यपि नित्यानि रूपाणि परमात्मनः | 
तद्वट्ठक्ष्म्या अपि रूपाणि | सर्वाण्यप्युद्धृतरूपाणि नित्यानि सर्वजीवा 
नाम्‌। प्रकृतेः शुङ्करक्तनीलानि नित्यानि त्रीणि। तद्वद्ुणत्रयस्यापि। 
महत्त्वस्य हेमबद्रुपम्‌। अहङ्कारादौ तु रूपवद्रव्यारब्धत्वाद्रुपं सम्भा 
वितम्‌ । भूतेषु तेजोजलपुथिवीष्वनित्यानि रूपाण्युद्धूतानि। आकाशे 
त्वनुद्भूतम्‌ । तत्र पुथिव्यां सप्तविधम्‌ | शुक्क जले । शुकुभास्वर तेजसि। 
नीलमाकाशतमसोः | सर्वाण्यपि रूपाणि वासनाप्रतिबिम्बयोश्च | 


२. माधुर्यादिव्यवहारहेतुर्गुणो रसः | स च षड्विधः | मधुराम्लल 
वणकटुकषायतिक्तभेदात्‌। रूपवन्नित्यानित्यविभागवान्‌। ईशलक्ष्यो 
मधुररसः । पृथिव्यां वासनायां च षड़सा: | जले तु मधुर एव। 

३. सुरभ्यादिव्यवहारहेतुर्गुणो गन्धः । स च द्विविधः सुरभिरसु 
रभिश्चेति। पूर्ववन्नित्यानित्यविभागवान्‌। ईशलक्ष्मीमुक्तानां सुगन्ध 
एव। पृथिव्यां वासनायां च द्विविधोऽपि। 


v. शीतादिव्यवहारहेतुर्गृणः स्पर्श: | स त्रिविध: | शीतोष्णानु 
ष्णाशीतस्पर्शभेदात्‌। पूर्वोक्तविभागयुक्तः। तत्र हरौ लक्ष्म्यां च 
त्रिविधोऽपि नित्यश्च | शीतं जले। उष्णं तेजसि कालकूटविषेऽपरोक्ष 
ज्ञाने च। 
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८. एकत्वादिव्यवहारहेतुस्सङ्ञया। एकत्वं द्विविधम्‌। नित्यम 
नित्यं चेति। नित्यगतं नित्यम्‌। अनित्यगतमनित्यम्‌। द्वित्वत्रित्वा 
दिकं च सर्वत्रापेक्षाबुद्धिजन्यमनित्यमेव। एकत्वाद्यनन्तपर्यन्ता | 
सर्वपदार्थवृत्तिः | 


६. अणुत्वादिहेतुर्गुगः परिमाणम्‌ | तत्‌ त्रिविधम्‌। अणुमहन्म 
an चेति। नित्यं त्रिविधमपि परिमाणमीशलक्ष्म्योर्युगपदेव | नित्यम 
णुपरिमाणं सर्वजीवेषु। अनित्यमणुपरिमाणमनित्यगतम्‌। नित्यं 
महत्परिमाणमव्याकृताकाइाप्रकृतिवर्णगतम्‌। काले क्षणलवादिरूपेऽ 
नित्यं महत्परिमाणम्‌। कायंद्रव्येषु सर्वत्र मध्यमपरिमाणमनित्यमेव! 
मुक्तानां महत्तत्त्वादिकमणिमाद्चषटश्वर्यरूपम्‌ | 


७. संयुक्तव्यवहारहेतुर्गुगः संयोगः। स द्विविधः 
नित्योऽनित्यञ्च। इशलक्ष्म्योरीशाजीवयोर्वर्णाव्याकृताकारायोर्वर्णाना 
च परस्परं संयोगो नित्य एव। अनित्यनित्यद्रव्ययोरनित्यानां च 
परस्परं संयोगोऽनित्य एव। उभयोस्संयोगस्तु नैकः | किं तु भिन्नभिन्न 
एक) अनित्यसंयोग एकविध एव। अन्यतरकर्मजः। मङ्कयोस्संयो 
गस्तु नैकः । किं तु दौ । अतोऽन्यतरकर्मजौ | स्थाणुइयेनसंयोगवत्‌ | 
संयोगजसंयोगस्तु नास्त्येव | हस्तशरीरयोरभेदेन हस्तपुस्तकसंयोगेन 
संयोगान्तरोत्पत्तेरयोगात्‌। 


८. विभक्तव्यवहारहेतुर्गुणो विभागः । स द्विविधः । नित्योऽनि 
त्यञ्च। अनित्यद्रव्यगतोऽनित्यः | भगवद्रुपाणां परस्परं मूलरूपाणां 


I3 


च विशछ्लेषशब्दवाच्यो विभागो नित्यः। संछेषवदचिन्त्यशक्तया 
घटनीयः । 


९, परापरव्यवहारकारणे परत्वापरत्वे। ते प्रत्येकं द्विविधे । 
काळपरत्वापरत्वे देशपरत्वापरत्वे चेति। पुनरद्विविधे। नित्येऽनित्ये 
चेति । नित्ये देशकालपरत्वे उभे अपीझलक्ष्मीजीवेषु। नित्यं कालपर 
त्वमव्याकृताकाशादिनित्यद्रव्येषु। अनित्यं कालपरत्वं TIT 
अनित्यं कालापरत्वं कनिष्ठे। अनित्यं देशपरत्वं दूरस्थेऽनित्यद्रव्ये | 
नित्यं देशापरत्वमीझलक्ष्म्योः। अनित्यं देशापरत्वं समीपस्थे 
वस्तुनि। 


१०. द्रवणहेतुर्गुणो द्रवत्वम्‌। तत्‌ द्विविधम्‌। नित्यमनित्यं 
चेति। पुनर्द्विविधम्‌। सांसिद्धिकं नैमित्तिकं च। सांसिद्धिकं नित्यं 
द्रवत्वमीशलक्ष्म्योर्देवेषु जलान्तर्गतेषु। अनित्यं सांसिद्धिकं जले। 
नैमित्तिकं द्रवत्वं घृतसुवर्णादौ | 


११. पतनासाधारणकारणं गुरुत्वम्‌। नित्यमनित्यं चेति 
द्विविधम्‌ । नित्यं गुरुत्वमीशलक्ष्म्योः | कृष्णे यशोदाप्रत्यक्षसिद्धम्‌ | 
योगिनां मुक्तानां च गुरुत्वमष्टेश्वर्यांतर्गतम्‌ | अनित्यं गुरुत्वं पाषाणादौ 
कार्यद्रव्यमात्रे। पञ्चतन्मात्रावाय्वाकादातमस्सु न गुरुत्वम्‌। 

१२. वेगहेतुर्गुगो लघुत्वम्‌। तट्टिविधम्‌। नित्यमनित्यं wi 
नित्यं ळघुत्वमव्याकृताकाइावर्णव्यतिरिक्तेशादिद्रव्यवृत्ति। अनित्यं 
लघुत्वमनित्यद्रव्यवृत्ति। वेगहेतुत्वं च लघुत्वस्य लाघवातिशयेन 
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वेगातिशय दर्शनात्तेज आदौ प्रत्पक्षसिद्धम्‌। गुरुत्वाभावो लघुत्वमिति 
च वैपरीत्यपराहतम्‌ | प्रतियोग्यनपेक्षणात्र | 


१३. मार्दवव्यवहारहेतुर्मुदुत्वम्‌। नित्यानित्यभेदेन द्विविधम्‌ । 
नित्यमीरलक्ष्मीमुक्तेषु। अनित्यं मुदुत्वमाकाशकालाविद्यांधकारते 
जोवायुब्यतिरिक्तेषु कायंद्रव्येषु । 


१४. काठिन्यं द्विविधम्‌। नित्यमनित्यं च। नित्यमीशल 
sar: | अनित्यमनित्यमूर्तद्रव्ये। न च काठिन्यं निबिडावयवसंयोगो 
न गुणान्तरमिति वाच्यम्‌ । सम्बन्धिद्वयप्रतीति विनापीदं कठिनमिति 
प्रतीतेः | अन्यथा गुरुत्वमपि गुणान्तरं न स्यात्‌। अन्योन्याभावाति 
रिक्त qued नास्त्येव | 

१५. स्नेहो द्विविधः | मनःप्रावण्यं चूर्णादिपिण्डीभावहेतु- 
श्रेति। उभयमपि नित्यानित्यभेदेन द्विविधम्‌। आद्यं मनः प्रावण्यं 
चैतन्यमात्रे। अनित्यं मनःप्रावण्यं संसारिषु। नित्यश्चूर्गादिपिण्डी- 
भावहेतुरीशलक्ष्म्यो: | अनित्यस्तु जलमात्रवर्ती। 

१६. शब्दस्तु ध्वनिः। नित्यानित्यभेदेन द्विविथः। नित्य 
इंशलक्ष्मीमुक्तप्राप्तान्घतमसाम्‌। अनित्सस्त्वव्याकृताकाझाविद्यान्ध- 
कारवर्णन्यतिरिक्तेषु सर्वत्र। आकाशमात्रगुण इति च न युक्तम्‌। 
पूर्वपूर्वमुप्यानामुत्तरोत्तरेषु भूतेष्वनुवृत्तेर्भागवतादाृक्तेः | अनुभवाञ्च | 


१७. बुद्धिर्ञानम्‌ । सर्वव्यवद्दारहेतुर्गुणः | तचच ज्ञानं द्विविधम्‌ i 


॥5 


नित्यमनित्यं च। पुनद्विविधम्‌। यथार्थमयथार्थ च। तत्र यथार्थ 
नित्यज्ञानमीशलक्ष्मीसजीवस्वरूपम्‌ | अयथार्थ नित्यं ज्ञानमसञ्जीव 
स्वरूपम्‌ | अनित्यं यथार्थज्ञानं ब्रह्मादिसर्वजीवानाम्‌। अनित्यमयथा 
थंज्ञानं रुद्रादिसर्वजीवानाम्‌ । ब्रह्मवाय्वोः सरस्वतीभारत्योश्च नायथा 
ज्ञानम्‌ | पुनर्ज्ञानं द्विविधम्‌। अनुभवःस्मृतिश्चेति। ईशलक्ष्मीमुक्ता 
नामनुभव एव। न तु संस्कारजन्या स्मृतिः । स्मृतिब्र्मादिसर्व- 
जीवानाम्‌ | 


१८. अनुभवस्त्रिविथः। प्रत्यक्षानुमितिशब्दभेदात्‌। ईरा 
लक्ष्म्योः प्रत्यक्षरूपमेव ज्ञानं न त्वनुमितिर्न वा शाब्दम्‌। ब्रह्मादीनां 
तु त्रिविधमपि ज्ञानम्‌। 


१९. सर्वैरनुकूलतया वेदनीयं सुखम्‌। तद्विविधम्‌। नित्यम 
नित्यं च। नित्यमीशलक्ष्मीसञ्जीवस्वरूपम्‌ | अनित्यं सुखं ब्रह्मादि 
सर्वजीवानां संसारावस्थायामेव। उभयमपि ज्ञानवदू 
बहुतारतम्योपेतम्‌ । नित्यसंसारिणां तु दुः खमिश्रं सुखम्‌। तमोयोग्या 
नामनित्यं सुखं संसारावस्थायामेव। तारतम्योपेतम्‌। 


२०. प्रतिकूलतया वेदनीयं दुःखम्‌। तदपि नित्यानित्यभेदेन 
द्विविधम्‌। नित्यं दुःखं तमोयोग्यानां स्वरूपं तारतम्योपेतम्‌। 
नित्वसंसारिणां सुखमिश्रं दुःखं स्वरूपभूतम्‌। अनित्यं दुःखं 
सर्वजीवानाम्‌ | 


२१. काम इच्छा | सा द्विविधा | नित्यानित्यभेदात्‌ । दुष्टादुष्टमे 
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देन पुनर्द्धिविधा। तत्रादुष्टनित्येच्छा ईशलक्ष्मीसज्जीवस्वरूपभूता | 
अदुष्टाऽनित्पेच्छा सर्वजीवाना संसारे। नित्पदुष्टेच्छा 
तमोयोग्यस्वरूपा | अनित्यदुष्टेच्छा रुद्रादिसर्वजीवानाम्‌ | ब्रह्मवायुत 
त्त्रीणां तु नासद्विषपेच्छा | 


२२. क्रोधो द्वेषः । स द्विविध: | नित्यानित्यभेदातू। नित्यः 
क्रोध ईशलक्ष्मीसर्वजीवानां स्वरूपम्‌। अनित्यः संसारिजीवानां 
बाह्यः । 


२३. प्रवृत्तिः प्रयत्नः। नित्यानित्यभेदात्सोऽपि द्विविधः | 
नित्यः प्रयत्न ईशलक्ष्मीसवंजीवानां स्वरूपम्‌। अनित्यः प्रयत्नः 
संसारिणाम्‌। बुद्ध्यादिप्रयत्नान्तं मनोधर्मं एव एवानित्यम्‌। 
तत्स्वामित्वात्तदमुभवितृत्वाज्जीवस्य। 


२४. धर्माधमौ पुण्यपापे। नित्यानित्यभेदेन तौ द्विविधौ | 
पुनर्द्विविधौ । अल्पमहङ्भेदात्‌। अनित्यौ द्विविधौ। काम्यकर्मजाका 
म्यकर्मजभेदात्‌। तत्रेशलक्ष्म्योः पुण्यपापसम्बन्ध एव नास्ति। नित्यं 
पुण्यं ब्रह्मादिसजीवस्वरूपम्‌। ज्ञानोत्तरभाविसत्कर्मणाऽभिन्य 
ज्यते । मोक्षे आनन्दातिदायहेतुः | अनित्यं पुण्यं सर्वजीवानां बाह्यम्‌ | 
काम्यकर्मजमकाम्यकर्मजं च। ज्ञानात्पूर्वभाव्यकाम्यकर्मजं पुण्यमप 
रोक्षज्ञानहेतुरन्तः करणशुद्धिद्वारा | काम्यकर्मजं पुण्यमनित्यं स्वर्गादि 
काम्यफलहेतुः | पुनरनित्यं द्विविधम्‌। इष्टानिष्टभेदात्‌। अनिष्टपु 
ण्यस्य कस्यचिद्भोगेन नाशः। कस्यचिदपरोक्षज्ञानेन ART: | 
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इष्टपुण्यस्य न ज्ञानेन नाश: | ज्ञानोत्तरं मोक्षे वा भोगानुकूलम्‌। 
पुनः- काम्यपुण्यं द्विविधम्‌ | प्रारब्धम्‌ ammessi चेति। भोक्तुमारब्धं 
प्रारब्धम्‌। सञ्चितं भोक्तव्यमप्रारब्धम्‌। महतः प्रारब्धम्य पुण्यस्य 
भोगेनैव AR: ब्रह्मादिसज्जीवानाम्‌ अल्पस्य प्रारब्धस्य ज्ञानेन 
विनाशः | 

पापप्रारब्धस्यापि भोगेन नाशो रुद्रादि सर्वजीवानाम्‌ | नित्यं 
पापमीषद्रुद्रादि सज्जीवस्वरूपम्‌। तचच श्रेष्ठापराधादपरोक्षज्ञानानन्तर 
मभिव्यज्यते। मुक्तावधिकानन्दस्य प्राप्तव्यस्य हासकारणं देवानाम्‌। 
मनुष्योत्तमानान्तु कुप्तानन्दस्यैव हासकारणम्‌ | 


नित्यं महत्पापं तमोयोग्यस्वरूपम्‌। तमस्साधनम्‌। अनित्यं 
पापं भगवङ्वेषपरिपाकहेतुः | द्वेषपरिपाकानन्तरं च कृतं पापं तमसि 
दुःखातिशयहेतुः | 

तेषामनित्यपुण्यमैह्किपुरुषार्थहेतुः | न तु स्वर्गादिपारलौकि 
कसुखहेतुः । द्वेषपरिपाकेन च संचितस्येष्टपुण्यस्य सर्वस्यापि विना 
झः। अनिष्टपुण्यस्पाविनाश; | अनिष्टपापस्य तु तमस्यनुस्यूतिः | 
प्रारब्धपुण्यपापयोस्तु भोगेनैव विनाश: | एतयोरेवादृष्टमिति नाम। 
तच कार्यमात्रं प्रतिकारणम्‌। 


२५. संस्कारश्रतुर्विधः। वेगो भावना योग्यता स्थिति- 
स्थापकञ्चेति। धावनादिक्रियाहेतुर्गुणो वेगः | स द्विविधः | नित्योऽनि 
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aa । नित्य ईझलक्ष्मीप्रकतिजीवस्वरूपभूतः | अनित्यो वेगोऽव्पाकु 
ताकाझावर्णव्यतिरिक्तेषु सर्वद्रव्येषु । अनुभवजन्य: स्मुतिहेतुस्संस्कारो 
भावना | अनित्यैव। ईंशलक्ष्मीमुक्तानां स्मरणाभावान्न भावना | 
हठाख्ययोग्यता अनादिरूपा। मोक्षतमसोस्तत्साधनानां तारतम्यस्य 
च व्यवस्थापिका। अन्यथा साङ्कर्यात्‌। सा ब्रह्मादिसर्वजीवानां 
स्वरूपभूतैव। पूर्वावस्थापादकः स्थितस्थापकः | नित्पोऽनित्यश्चेति 
द्विविधः। नित्य इईहञलक्ष्म्यादिस्वरूपभूतः। अनित्यः 
कटधनुरादिवर्ती | 


२६. रूपादिज्ञानहेतुरालोक:। स द्विविधः नित्योडनित्यश्र i 
नित्य ईशलक्ष्मीमुक्तजीवानां स्वरूपम्‌। अनित्यो नित्यतेजोमात्र 
वृत्तिः | दीपेनेव सह गमनागमनरूपानुविधाना- द्रुणत्वम्‌। 


२७. शमो बुद्धेर्भगवन्निष्ठता। नित्यानित्यभेदेन द्विविधः | 
नित्य इंडालक्ष्मीब्रह्मादिसज्जीवस्वरूपभूत: | अनित्यः सकलजीवानां 
बाह्य: | 

२८. इन्द्रियनिग्रहो दमः । नित्यानित्यभेदेन द्विविध:शमवत्‌ i 

२९. कृपा दया। नित्यानित्यभेदेन सापि द्विविधा। नित्या 


इशलक्ष्मीसजीवस्वरूपभूता | अनित्या सर्वजीवानाम्‌ । सुखदुःखादि 
दन्द्सहिष्णुता तितिक्षा। कृपावन्नित्यानित्या च | 


३०. परापेक्षां विन कार्यानुकूलगुणो बलम्‌। तद्टिविधम्‌। 
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नित्यानित्यभेदात्‌ | नित्यं बलं चेतनमात्रस्य | अनित्यं संसारिणां 
बाह्यम्‌। 


३१. भयं नित्यानित्यभेदेन द्विविधम्‌ | नित्यं भयं दैत्यस्वरूप 
भूतम्‌। अनित्यं भयं ब्रह्मादिसर्वजीवानां बाह्यम्‌ | 


३२. लज्जापि स्वरूपास्वरूपभेदेन द्विविधा। स्वरूपभूता 
लज्जा लक्षम्यादीनामपि। अनित्या संसारिणाम्‌। गाम्भीर्यादीनि 
सौन्दर्यान्तानि द्विविधानि पूर्ववज्ज्ञेयानि। प्रभूतिशब्देन शब्दादयो 
ग्राह्याः | रूपरसगन्धस्पर्शशब्दा: पृथिव्यां पाकजा अपाकजाश्च। 
अन्यत्रापाकजाः । 


३. प्रमाणानि 


१. कारणं द्विविधम्‌। उपादानकारणमपादानकारणं चेति। 
परिणामिकारणमेवोपादानकारणम्‌। अपादानकारणमेव निमित्तका 
रणमित्युच्यते। कार्य सदसदात्मकम्‌। उत्पत्तेः पूर्वं कारणात्मना 
सत्‌ कार्यात्मनाऽसञ्च। उत्पत्त्यनन्तरं कार्यात्मना सत्‌ कारणात्मनाऽ 
सच्च। उपादानोपादेययोभेदामेदौ। यावद्रव्यभाविनां गुणक्रियाजा 
तीनां गुण्यादिभिरत्यंतामेद एव। अपावद्वन्पभाविनां तु भेदाभेदौ । 
उपादानगता एव गुणाः कार्यगाः | 


२. ज्ञानोत्पत्तिक्रमस्तु आत्मा मनसा संयुज्यते | मन इन्द्रियेणे 
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न्द्रियमर्थेन | ततोंऽतःकरणमेव ज्ञानात्मना परिणमते | ज्ञानादिच्छा | 
इच्छातः प्रवृत्तिः | अपरोक्षज्ञानहेतुरिन्द्रियार्थसत्निकर्षस्संयोग एव | 
गुणादिभिरपीन्द्रियस्थ संयोग एव। ज्ञानविषययोस्तु विषयविषयि 
भावः। अन्तःकरणस्थितस्य ज्ञानस्य बाह्यघटादिना संयोगाभावात्‌। 


३. ज्ञानकरणं त्रिविधम्‌। प्रत्यक्षानुमानरान्दभेदात्‌। तत्र 
यथार्थज्ञानकरणानि प्रमाणानि | अयथार्थज्ञानकरणान्यप्रमाणानि। 
यथार्थज्ञानमपि प्रमाणम्‌। स्वरूपेन्द्रियं साक्ष्यपि प्रत्यक्षरूपं प्रमा 
णम्‌ | इन्द्रियार्थसन्निकर्षद्वारा चक्षुरादिषडिन्द्रियाणि ज्ञानजनकानि | 
संस्कारद्वारा मनःस्मरणसाधनम्‌। यथार्थस्मृतिरपि प्रमाणम्‌ | दोषस 
हकारेणेन्द्रियाण्ययथार्थज्ञानजनकानि। व्याप्तिज्ञानं समुचितदेशादौ 
सिद्धिश्चानुमानसहकारि। न तु पक्षधर्मताज्ञाननियमः। 


४. इक्तिज्ञानमाकाङ्गासत्त्योश्च ज्ञानं शाब्दज्ञानकारणम्‌। न 
तु योग्यताज्ञानमपि। उअत्यन्तासत्यप्यर्थे ब्दस्य 
ज्ञानजनकत्वदर्शनात्‌। | स्वातन्त्र्येण पदार्थस्मरणं न हेतुः | शक्तिज्ञान 
एवान्तर्भूतत्वात्‌ | 


साहचर्यनियमो व्याप्ति: । पदपदार्थयोर्वाच्ययाचकभावस 
म्बन्धः शक्तिः | eT साट्टश्यपुरस्कारेण सर्वधूमाऱ्योः सर्वपदार्थ 
योश्च Wale | न तु सामान्यप्रत्यासत्त्या। 


प्रत्यक्षादिजन्यं ज्ञानं सविकल्पकमेव। न तु निर्विकल्पकम्‌ | 
मानाभावात्‌ | 


2 


«. प्रत्यक्षप्रमाणमष्टविधम्‌। साक्षिषडिन्द्रिययथार्थ- 
ज्ञानभेदात्‌ | 


६. अनुमानं त्रिविधम्‌ | केवलान्वयि केवलव्यतिरेक्यन्वयव्यति 
रेकिभेदात्‌। अन्वयसहचारमात्रग्राह्मव्याप्तिकं केवळान्वयि। 
स्वातन्त्र्येणानुमितिहेतुः । व्यतिरेकस हचारमात्रग्राह्मव्यास्तिकं केवल 
व्यतिरिकि। व्यतिरेकव्याप्तिज्ञानमन्वयव्यास्तज्ञांनद्वारानुमितिहेतुः | 
न तु साक्षात्‌। व्यधिकरणत्वाद्व्यतिरेकव्याप्तेः | उभय सहचारग्राह्म 
व्याप्तिकमन्वयव्यतिरिकि। अत्राप्यन्वयव्यास्तिज्ञानमेवानुमितिहेतुः | 
व्याप्तिज्ञानकारणभेदाद्भेदः । स्वार्थ परार्थं चेति पुनद्विविधमनुमानम्‌। 
स्वार्थं स्वानुमितिहेतुः | परानुमितिहेतुः परार्थम्‌। यावता विना 
नानुमितिस्तावदवयवाः प्रयोक्तव्याः | न तु पञ्चावयवनियमः | 


७. आगमो द्विविधः। पौरुषेयापौरुषेयभेदात्‌। पौरुषेय 
आप्तोक्त एव प्रमाणम्‌। अक्तुराप्तता च विवक्षितार्थतत्त्वज्ञानम्‌। 
भ्रमप्रमादविप्रलिप्साकरणापाटवादिशून्यत्वं च। वेदानुसारित्वं वा। 
यथा भारतादि। 

अपौरुषेयस्तु सर्वोऽपि वेदः प्रमाणम्‌। वेदापौरुषेयत्वं च 
वेदेनैव सिद्धम्‌। उपक्रमादिषङ्गिितात्पर्यलिङ्गर्निर्णीतार्थक एव वेदः 
WAT: | अन्यथा म्रमजनकः | 


८. वेदार्थस्त्रिविधः | परमात्मा ब्रह्मादिदेवास्तदन्तर्गतभगव 
द्रपाणि चेति। परममुख्यया वृत्त्या परमात्मप्रतिषादक: | तदन्यप्रति 
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पादकता च मुख्यया लक्षणया गौण्योपचारेण रूढोपचारेण 
रूढलक्षणया चेति। 


मुख्यवृत्तिरपि त्रिविधा। योगो रूढियोगरूढिश्चेति। प्रयोगबाहु 
ल्यमात्रे रूढिः | यथा गोघटादिशब्दानां गोघटादिषु। अवयवतृत्तिः 
योग: | यथा पाचकादिइाब्दानां देवदत्तादौ। तदुभयं योगरूढिः | 
यथा पङ्कजादिशब्दानां पद्मादौ | मुख्यान्वयानुपपत्तिपूर्वकं मुख्यसम्ब 
न्धवति वृत्तिर्लक्षणा। यथा गङ्गायां घोष इत्यत्र गङ्गापदस्य di | 
मुख्यार्थसादृरयवति वृत्तिगौंणी | यथाग्निशब्दस्य माणवके | उपचार 
मात्रं यथा। चित्रलिखितसिंहादौ सिंहराब्दस्य। तत्र प्रयोगबाहुल्यं 
चेद्रुढोपचारः | यथा तक्षायःपिण्डे दग्धुशब्दस्य। रूढलक्षणा FAT | 
मार्गाश्चलन्तीत्यादौ मार्गादिझाब्दानां तत्स्थे। 


लक्षणापि त्रिविधा | जहदजहङ्कक्षितलक्षणाभेदात्‌ । मुख्यार्थ 
परित्यामो यत्र तत्र जहल्लक्षणा | गङ्गापदस्य तीरे। मुख्यार्थस्यापरि 
त्यागो यत्र तत्राजहङ्लक्षणा। छत्रिपदस्याच्छत्रिष्वपि | लक्ष्यं सम्बन्धी 
कृत्य तत्सम्बन्धिनि वृत्तिर्लक्षितळक्षणा | एकीभवन्तीत्यादौ च्विप्रत्य 
यस्य मत्यैक्यद्वारा मतिमत्सु। एता वृत्तयो जगति। 


परमात्मनि महायोगो महारूढिश्च। इन्द्रादिजगद्वाचिश 
ब्दानां परमात्मनि महायोगः | योगार्थस्यैश्वयदिः परमात्मनि निरवधि 
कत्कात्‌। इन्द्रादियताल्पैश्वर्यस्यापि परमात्माधीनत्वाच | नाराय 
CHIC SA महासोमरूदिः | 
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९, शक्तिश्च योग्येतरान्वितस्वार्थे व्यक्तावेव। न तु जातिवि 
शिष्टे। गौरवात्‌। जातिभानं चाविनाभावात्‌। अन्वयबोधश्च कचित्प 
दाध्याहारेण कचिदावृत्त्या कचित्तात्पर्यात्‌ | 


१०, विधिना प्रवर्तकं ज्ञानम्‌। निषेधेन निवर्तकं ज्ञानम्‌। 
विध्यर्थश्च बलवदनिष्टाननुबन्धित्वं कृतिसाध्यत्वम्‌ इष्टसाधनत्वं च। 
न तु कार्यमपूर्वम्‌। तस्य कल्प्यत्वात्‌। तचापूर्व फलसमानायिकर 
TH न तु कृतिसमानाधिकरणम्‌। ३येनेनाभिचरन्यजेतेत्यादौ 
विधेरिष्टसाधनत्वे न लक्षणा। तस्य नरकादिबलवदनिष्टानुबन्धि 
त्वात्‌। बलवदनिष्टानुबन्धित्वमिष्टसाधनत्वाभावश्च निषेधार्थः | 


११, अपभ्रंशानां तु न शक्ति; | किं तु राक्तिभ्रमादाधुनिकसङ्के 
ताद्वार्थ बोधः। वैदिकाइरान्दाःऽसाधवः। अपभ्रंशाश्चासाथवः | 
व्याकरणव्युत्पाद्यत्वं साधुत्वम्‌। तदभावोऽसाधुत्वम्‌ | 


१२. प्रमाणानां प्रामाण्यस्योत्पत्तौ ज्ञप्तौ च स्वतस्त्वम्‌। 
ज्ञानकारणमात्रजन्यत्वमुत्पत्तौ स्वतस्त्वम्‌ । ज्ञानग्राहकसाक्षिग्राह्यत्व 
नैयत्यं ज्ञप्तौ स्वतस्त्वम्‌। अन्यथाऽनवस्थानात्‌ | स्वतस्त्वे संशयानुप 
पत्तिर्बाधिकेति चेन्न | स्वतस्त्वस्पौत्सर्गिकत्वात्‌। बाधके सति साक्षी 
प्रामाण्यं न गृह्णातीत्यभ्युपगमात्‌। अप्रामाण्यं च परतो ज्ञायते। 
उत्पद्यते चेति। 
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४. सृष्टायष्टकर्तृत्वनिरूपणम्‌ 


१. एवं पदार्थे निरूपिते तत्सृष्ट्यादिकर्तृत्वेन भगवज्ज्ञानं 
मोक्षसाधनमिति सृष्ट्यादिकं निरूप्यते। परमात्मनः प्रलयान्ते 
सिसृक्षा भवति। ततः प्रकृतिं प्रविश्य क्षोभयति। ततो गुणत्रयात्मना 
विभजति। ततो मह्दाद्यण्डपर्यन्तं तत्त्वानि तदभिमानिब्रह्मादिदेवांश्च 
सुजति। ततश्चेतनाचेतनानामंशानुदरे निक्षिप्य ब्रह्माण्डं प्रविशति। 
ततो दिव्यवर्षसहस्रान्ते स्वनाभितः पद्मं जनसति। तब पद्मम्‌ 
ART: प्रथमपरार्धान्ते जायते। तत्पद्मे चतुर्मुखोऽजनि। 
चतुर्मुखो जगत्सृष्टौ साधनास्मृत्या दिव्यवर्षसहस्रपर्यन्तं तपः 
करोति। तत्तपसा प्रसन्नो भगवान्‌ स्वदेहतः पञ्चभूतानि सृजति। 
ततश्चतु्ुंखान्तर्गतस्संस्तन्नामको भूत्वा पञ्चभूतैः पद्मदलैश्चतुर्दशभुव 
नानि सुजति। पुनः सर्वे देवा अण्डान्तर्जायन्ते | 


२. लक्ष्म्यादिनित्यानामपि पराधीनविशेषावासि लक्षणो 
त्पत्तिः ।-ब्रह्मणः प्रतिदिनं भूर्भुवःस्वरिति लोकत्रयस्य सृष्टिविनाशौ | 
चतुर्युगसहस्राणि ब्रह्मण एकं दिनम्‌। तत्र चतुर्दशमन्वन्तराणि | 
एकैकस्य मनोः सार्घाष्टादशलक्षवर्षाधिकैकसक्ततिमहायुगा भुक्ति 
कालाः | एवं स्वर्गलोकाधिपतय इन्द्राश्रतुर्दश | 


३. कृतत्रेताद्वापरकलिमेदेन युगचतुष्टयम्‌। तत्र देवतामानेन 
चतुस्सहस्रवर्षाणि कृतयुगस्य। पूर्वोत्तर च प्रत्येकं चतुशशतवर्षाणि 
सन्धिकाळाः | तथा त्रेतायुगस्य त्रिसहस्रवर्षाणि | पूर्वोत्तर च प्रत्येकं 
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त्रिशतवर्षाणि सन्धिकालाः। एवं द्वापरयुगस्य द्विसहस्रवर्षाणि | 
पूर्वोत्तर प्रत्येकं द्विशतवर्षाणि सन्धिकालाः | तथा कलियुगस्यैकसह 
स्रवर्षाणि। पूर्वोत्तर शतवर्षाणि सन्थिकाला: | तथा च ड्वादशसहस्र 
वर्षाणि चतुर्युगस्य | एतबतुर्युगस्याप्पावृत्तावेको महायुग: | 


४. सृष्टिकालविशेष: कल्प: | स द्विविधः महाकल्पः MEAR 
ल्पश्चेति। महदाद्यण्डपर्यन्तं सृष्टिकालो महाकल्प: | अण्डे पद्मचतु 
मुखयो: सृष्टिकालः पाद्मकल्प: | स एव ब्रह्मकल्प इत्युच्यते। 
ब्रह्मकल्पोडपि द्विविध: | दिनकल्पो मनुकल्पश्चेति | प्रतिदिनं सृष्टि 
कालो दिनकल्पोऽष्टादशसहस्रात्मकः। ब्रह्मण एकैकस्मिन्दिने 
चतुर्दरामनुकल्पाः | 


ब्रह्मणः प्रतिदिनं राजसतामसैर्जनैः सात्विकजनोपद्रवे सति 
मत्स्यकूर्मा्वतारा भविष्यन्ति। तत्रापि वैवस्वतमन्वन्तरे 
SAAR: | अन्यत्रान्यावतारा अपि | एतैरवतारेरयोग्यजनसंहारः 
सञ्जनोद्धारश्च भविष्यति। 


५, भगवता नानारूपैर्जगत्रविश्य जाग्रदाद्यवस्थाभिः पोषणं 
स्थितिः। अवस्थाश्च जाग्रत्स्वप्नसुषुप्तिमोहतुरीयभेदात्पञ्चविधाः | 
देहेन्द्रियाद्यभिमानेन तत्तद्विषयानुभवात्सुखदुःखोत्पादो जाग्रद 
वस्था | तत्प्रवर्तको विश्वनामकः परमात्मा दक्षिणाक्ष्यग्रे स्थितः | 
स च सप्ताङ्ग एकोनविंशतिमुखः | तदा हृदयस्थजीवस्य दक्षिणाक्षि 
स्थविश्वप्राप्तिः | सांझजीवानामंशेन। निरंशाजीवानां तु प्रकाशतः | 
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सा चावस्था ब्रह्मादिसर्वचेतनानाम्‌ | 


६. देहेन्द्रियाद्यामिमानेन मनसः स्वाप्नपदार्थानुभव: 
स्वप्नावस्था | तत्प्रवतंकस्तेजसनामा भगवान्‌ 
कण्ठदेशगतमनस्संस्थ: | सोऽपि सप्ताङ्ग एकोनविंशतिमुखः । स्वप्ना 
वस्था च सर्वजीवानाम्‌। तत्र जीवस्य तैजसप्राप्ति: | 


बाह्यस्वाप्नपदार्थादइनिन स्वरूपानुभवः सुषुप्ति: | तत्र सर्वेन्द्रि 
याणामुपरमः | तत्प्रवर्तकः प्राज्ञः । तदा जीवस्य तत्प्रा्तिः। सा 
चावस्था रुद्रादिसर्वजीवानाम्‌ | जाग्रदवस्थायां तैजसप्राज्ञाभ्यां विश्व 
स्पैकीभाव इत्यादि arem i 


मूर्च्छावस्था मोहावस्था। तदा दुःखमात्रानुभवः । तत्प्रवर्तको 
भगवान्‌। रूपविरोषस्तु अस्माभिर्न बुद्धो महान्तः प्रष्टन्याः। सा 
चावस्था रुद्रादिसर्वजीवानाम्‌ | तत्रार्थप्राप्तिः परमात्मना जीवस्य। 


तुरीयावस्था मोक्षः। सा च वक्ष्यते। तत्प्रवर्तकस्तुरीयनामा 
भगवान्‌ | नासिकामारभ्य द्वादझाङ्कलपरिमितदेशगतः | एवं गर्भादा 
वपि भगवान्‌ पोषकः | 


७. संहारस्तु प्रलयः | स च द्विविधः | महाप्रलयोऽ वान्तरप्रल 
waht | मुणत्रयमारम्य ब्रह्माण्डपर्यन्तस्य तदभिमानित्रह्मादीनां च 
विनाको मह्माप्रय:१ तदेश्वरस्य सञ्जिहीर्षा भवति। तया शेषान्तर्ग 
तस्य RASH मुखादयिज्वाला जायते। तया ब्रह्माण्डस्य सावर 
णस्य-मृस्सीभावः । कार्याणां कारणेषु लयः । प्रकृतिमात्रावस्थानम्‌ | 
तदा लक्ष्म्यात्मकं महोदकम्‌। तत्र वटपत्रे लक्ष्म्यात्मके शून्यनामा 
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नारायणः शेते | सर्वेडपि जीवास्तदुदरं प्रविशन्ति । श्वेतद्वीपानन्तासन 
वैकुण्ठेषु श्रीभागानां न नाशः। अन्धतमसस्य न विनाश: | 
रौरवाद्यनित्यनरकाणां च विनाशः। प्रकृत्या क्षणलवादिकालमात्र 
सृष्टि: | 


अवान्तरप्रलयस्तु द्विविधः । दैनन्दिनप्रलयो मनुप्रलयश्चेति। 
प्रतिदिनं ब्रह्मणो रात्र्यागमे विनाझो दैनन्दिनप्रलयः । तत्र भूरादिलोक 
त्रयमात्रस्य विनाश: | इन्द्रादयस्तु तदा मह्लोकादिकं गच्छन्ति। 
एकैकमनुभुक्तिकाळसमाप्लौ यो विनाशः स मनुप्रलयः। तदा 
भूरादिलोकत्रयनाशो नास्ति। भूलोकस्थमनुष्यादिमात्रविनाशः | 
लोकद्वयस्थानां तु महलोकादिगमनम्‌। तदा लोकत्रयस्याप्युदकेन 
पूर्ति: | 


८. नियमनं च येन येन क्रियते तत्सर्व परमात्मप्रेरणयैव क्रियत 
इति परमात्मप्रेरणमेव | 


९. येन येन साधनेन यस्य यस्य यद्यज्ज्ञानं जायते तत्सर्व 
परमात्मना जन्यत इति ज्ञानमपि परमात्माधीनम्‌। तद्विविधम्‌। 
संसारहेतुमक्षिहेतु्चेति। देहापत्यकलत्रादिषु ममतादिरूपं ज्ञानं 
संसारहेतुः | मोक्षसाधनं च ज्ञानं योग्यापरोक्षरूपम्‌। तद्वहसाधनस 
म्पत्तिजन्यम्‌। चतुर्मुखमारभ्य मनुष्योत्तमपर्यन्तं सज्जीवानामेवापरो 
wat जायते। न तु तमोयोग्यानाम्‌। एकैकस्मिन्‌ ब्रह्मकल्पे 
एदे ऋजोरपरोक्षज्ञानम्‌। एकैकस्य मुक्तिः | 
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५. मोक्षसाधननिरूपणम्‌ 


१. मोक्षसाधनीभूतापरोक्षज्ञानसाधनानि च विविधसांसारि 
कदुःखदरशनेन सज्जनसज्ञत्या चेहामुत्रफलभोगविराग: शमदमादि 
सम्पत्ति: अध्ययनसम्पत्तिः शरणागतिः गुरुकुलवासः सदुपदेशेन 
सच्छास्त्रार्थज्ञानरूपं श्रवणं श्रुतस्य तत्त्वस्य दृढीकरणाय मीमांसापर 
पर्यायो विचारो मनने गुरुभक्तिर्यथायोग्या परमात्मभक्तिः स्वाधमेषु 
सत्सु दया स्वसमेषु स्वात्मवत्स्नेहः उत्तमेषु भक्तिः निवृत्तकर्मानुष्ठानं 
निषिद्वसन्त्यागः स्वसमर्पणं तारतम्यपरिज्ञानं पञ्चमेदज्ञानं प्रकृति- 
पुरुषविवेकज्ञानम्‌ अयोग्यनिन्दा उपासना चेति ब्रह्मादिसर्वयोगयजीव 
साधारणानि | 


२. गुरवोऽपि द्विविधाः | नियतगुरवोऽनियतगुरवश्चेति। शिष्य 
स्वरूपं सम्यरज्ञात्वा तद्योग्यविरिष्टभगवद्रूपविरोषविषयकविद्योपदेश 
कर्तारो नियतगुरवः। मनुष्योत्तमस्य ऋषयः । ऋषीणां चक्रवर्तिना 
च ऋषयो देवाश्च। देवानां च स्वोत्तमा देवाः । तत्रापि सूर्यचन्द्रपद 
योग्यौ देवौ सुरूपझान्तरूपनामकौ यौ तयोः सुमनोनामकगरुडपद 
योग्यो देवो नियतगुरुः। तथा शक्रपदयोग्यस्य सुमन्तनामकस्य 
सुमनोनामकगरुडपदयोग्य एव नियतगुरुः | सुमनोनामकगरुड पदयो 
ग्यस्योग्रतपोनामकरुद्रपदयोग्यस्य च ब्रह्मपदयोग्यः ऋजुर्लातव्यो 
नियतगुरुः | तत्र मनुष्यादीनां बहुजन्मसु श्रवणम्‌। सूर्यचन्द्रपदयो 
ग्ययोस्तु मन्वन्तरचतुष्टयं श्रवणकालः । इन्द्रपदयोग्यस्य दरामन्वन्तरं 
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श्रवणकालः | रुद्रगरुडपदयोग्ययोस्तु सार्धपरार्धकाल: | 


३. अनियतगुरवस्तु भगवत्तत्वमात्रोपदेष्टारः । तेम्योऽपि 
श्रोतव्यमेव । पूर्वप्राप्तगुरुस्सर्वथा न त्याज्य: | तदुत्तमप्राप्तौ पूर्वानुज्ञा 
न मृग्यते। समप्राप्ती विकल्पः | अधमप्राप्तौ पूर्वानुज्ञा मृग्यत एव | 
स्वोत्तमास्सर्वे$पि गुरवो ब्रह्मपर्यन्तम्‌। तेषु तत्तन्माहात्म्यानुसारेण 
भक्तिः कर्तव्या। मोक्षार्थमनुज्ञाप्रदातृत्वात्‌। ज्ञानप्रयोजकत्वात्‌। 
शिष्यानुष्ठितश्रवणादिफलभोक्तृत्वाच | तत्र गुरोः शिष्यापेक्षयाष्टमा 
गाधिकफलं भविष्यति | तस्मादपि तहुरो: द्विगुणं फलम्‌ । तस्मात्सार्थ 
फलमपरेषाम्‌। तेभ्यः सहस्रगुणितं फलं देवानाम्‌। तेभ्यश्रतुर्मुखस्य 
महौघगुणितं फलम्‌। तत्र द्वात्रिंशाछ्लक्षणवत्त्वाद्वह्मोत्तमोत्तमगुरुः | 
रुद्रादयस्तु क्रमाल्लक्षणहीना अमुख्या गुरव: | अतो गुरुभत्तया 
गुरुप्रसादस्सम्पादनीयः । 


तारतम्यं चास्मद्भुरुपादैस्सम्यगुपपादितं तारतम्यस्य WHS 
तत्रैवानुसन्धेयम्‌। 


४. उपासना च द्विविधा | सततं झास्त्राभ्यासरूपा ध्यानरूपा 
चेति। तत्र केषाञ्चिदधिकारिणां सततं शास्त्रालोडनेनापरोक्षज्ञानं 
जायते। केषाश्चिद्ध्यानेन। 

ध्यानं चेतरतिरस्कारपूर्वकभगवद्विषयकाखण्डस्मृतिः | तदेव 
निदिध्यासनम्‌। तच्च श्रवणमननाभ्यामज्ञानसंशयमिथ्याज्ञाननिरा 
सेन इदमित्थमिति निश्चयवतो भवति | सा चोपासना आत्मत्वमात्रगु 
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णविशिष्टत्वेन भगवद्विषया एकगुणोपासकानाम्‌। सच्चिदानन्द 
आत्मेति चतुर्गुणविरिष्टभगवद्रूपविषया मनुष्योत्तमानाम्‌। देवर्ष्या 
दीनां तु यथायोग्यं बहुगुणविशिष्टव्याप्तभगवद्रूपविषया | देवेष्वपि 
ब्रह्मा वेदोक्तानन्तगुणक्रियाविरिष्टानन्तरूपोपासनां करोति। सर 
स्वती तु क्रियांशे सामान्याकारेणैवोपासनां करोति। गरुडरुद्रौ च 
गुणक्रिययोः सामान्याकारेणानन्तभगवद्रूपोपासनां कुरुतः | इन्द्राद 
यस्तु गुणसामान्यतः क्रियासामान्यतो रूपसामान्यत उपासना 
कुर्वन्ति। 

देहान्तर्गतबिम्बोपासना केषाञ्चिहषीणाम्‌। अग्निप्रतिमयोरुपा 
सना मनुष्याणाम्‌ | व्याप्तोपासना देवानाम्‌। केषाश्चिद्ृषीणां गन्धर्वा 
णामप्सरसां च। सर्वैरपि विम्बरूपोपासनं कर्तव्यमेव। बिम्बरूपं 
च प्राज्ञरूपमिति सम्प्रदायविदः | तत्‌ त्रिविधं प्रादेशमूलेशाग्रेशभे 
दात्‌ । हृदयस्थप्रादेशोपासनायोरयाश्च केचन। हृत्कर्णिकामूलगताङ्कु 
ाग्रपरिमाणरूपमूलेशोपासकाश्च केचन। हृत्कर्णिकाग्रगतांगुष्ठपरि 
मितभगवद्रूपोपासकाश्च केचन | 


५. ऋजूनां शतब्रह्मकल्प उपासनाकालः। रुद्रगरुडपदयोगय 
योस्तु चत्वारिशद्भह्मकल्पेषु मोक्षप्रयत्नः। शक्रस्य विंातिकल्पेषु 
प्रयत्नः । सूर्यादीनां दशकल्पेषु प्रयत्नः । रुद्रपदयोग्यस्य सार्थस्य 
त्रिभागकाळ उपासनाकालः। झक्रपदयोग्यस्य मन्वन्तर्चतुष्टयमु 
पासनाकालः | सूर्यचन्द्रपदयोग्ययोस्तु एकमन्वन्तरमुपासनाकालः | 
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अन्येषां त्वेकमन्वन्तर एवोपासनाकालाः कतिपयाः | 


६. पञ्चमेदास्तु जीवेशयोभेंद: जीवानां च परस्परं भेदः 
जडेशयोभेदः जड़ानां च परस्परं भेदः जडजीवयोभेंदः | एते पञ्चभेदा 
अनादिनित्या मुक्तावप्यनुस्यूताः | 


७. एतत्साधनसम्पत्त्या ब्रह्मादिमानुषांतमपरोक्षज्ञानं यथा 
योग्यं जायते | तत्र मनुष्योत्तमानां विदुद्वद्ह्मापरोक्षज्ञानम्‌ । सूर्यमण्ड 
लवत्तेजःपुञ्जत्वेन भगवद्विषयमपरोक्षज्ञानं देवानाम्‌। प्रतिबिम्बवद्ग 
«vg ुद्रयोः। ब्रह्मणस्तु यावदवयवविरिषष्टत्वेन स्पष्टं 
भगवदपरोक्षज्ञानम्‌। व्याप्तोपासकानां केषाश्चिद्गह्माण्डान्तर्गततन्मा 
त्रपरिमितभगवद्रपा- परोक्षज्ञानम्‌ । सूर्यावराणां देवानां ब्रह्माण्डाद्वहि 
रपि पञ्चभूतपर्यन्तं स्थितभगवद्रुपापरोक्षज्ञानम्‌ | चन्द्रसूयौं तु मनस्त 
त्त्वपर्यन्तं व्याञ्तभगवद्रुपं पइयतः। उमासौपर्ण्यौ महत्ततत्वपर्यन्तं 
व्याप्तरूपं पश्यत:। गिरिशगरुडौ तमोगुणपर्यन्तं ब्या्तभगवद्रूपं 
qaa: वाणी त्रैगुण्यात्परतः झतगुणितं व्याप्तरूपं पझ्यति । ब्रह्मा 
तु पावदव्पाकृताकाशं व्याप्तमगवद्रूपं परयति। 


ब्रह्मणः शतब्रह्मकल्पात्पूर्व योग्यापरोक्षज्ञानं जायते | पश्चाश 
द्व्मकल्पात्पूर्वं शिवगरुडपदयोग्ययोः | इन्द्रकामयोरविशति ब्रह्मकल्पा 
त्पूर्वमपरोक्षज्ञानम्‌ । सूर्यादीनां तु दञब्रह्मकल्पात्पूर्वमपरोक्षज्ञानं 
जायते। अन्येषामेकब्रह्मकल्प एव ज्ञानं जायते। अपरोक्षज्ञानं च 
अणिमा्चष्टैश्र्यं च देवादीनामफरोक्षज्ञानजन्यम्‌। 
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८. तमोयोग्यानां तु नापरोक्षम्‌। किं तु द्वेषपरिपाक एव 
तमस्साधनम्‌ | तत्साधनानि तु विषयलोलता त्रिविधगुरुद्वेषः नवविध 
हरिद्वेष: | एवं ज्ञानस्य परमात्माधीनत्वम्‌। 


९, तथाज्ञानमपि परमात्माधीनम्‌। बन्धोऽपि जीवस्य परमा 
त्माधीनः। बन्धास्तु ईश्वरेच्छाविद्याकामकर्मलिङ्गरारीरं निगुणात्मकं 
मनः स्थूलशरीरमित्यादि। एवं च सृष्टयादयो बन्धान्ताः परमात्मा 
घीनाः | 


६. मोक्षस्वरूपनिरूपणम्‌ 


१. तन्मोक्षोऽपि परमात्माधीनः | तथाहि अपरोक्षज्ञानानन्तरं 
परमभक्तिर्जायते। ततोऽत्यर्थप्रसादः। तस्मात्प्रकृत्यविद्यादिभ्यो 
मोक्षः | 

स चतुर्विधः कर्मक्षय उत््रान्तिर्लयोऽर्चिरादिमार्गो 
भोगश्चेति। कर्मक्षयस्त्वपरोक्षज्ञाने जाते सञ्चितस्य सर्वस्यापि पाप 
स्यानिष्टस्य पुण्यस्य च सर्वात्मना विनाश: । विनाशो नाम 
अनिष्टपुण्यस्य कस्यचित्सुहञ्यो दानम्‌ | पापस्य कस्यचिद्वेषिभ्यो 
दानम्‌। केषाद्चित्स्वरूपत एव नाश: । प्रारब्धकर्मणस्तु भोगेनै 
FART: | ब्रह्मणः झतङ्रह्मकल्पपर्यन्तं पुण्यं प्रारब्यफलस्य सत्यलोका 
धिपत्यादेरनुभवः । गेंरुडशेफ्यो: पञ्चादाद्भह्कल्पपर्यन्तं पुण्यपापरूप 
प्राब्यस्यानुभवः। इन्द्रकामयोर्विशतिब्रह्मकल्पपर्यन्तं पुण्यपाप- 
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प्रारब्धानु भव: | सूर्यचन्द्रादीनां देवानां दशकल्पपर्यन्तं प्रारब्धानुभ 
व: । अन्येषां मनुष्योत्तमानां त्वेकब्रह्मकल्पमात्र इति। 


२. प्रारब्धानुभवानन्तरं च ब्रह्मनाड्या देहादुत्क्रामन्ति | सुषुम्ना 
नाडी ब्रह्मनाडी | सा मूलाधारमारभ्य मूर्धपर्यन्तमृजुरूपेण दीर्घशला 
कावद्देहे वर्तते | सैव पञ्चभेदिनी | 


तथा ज्ञानिनो द्विविधाः प्रतीकाळम्बना अप्रतिकालम्बनाश्चेति i 
देहादि प्रतीकेऽपरोक्षज्ञानवन्तः प्रतीकालम्बनाः | तदन्यत्रापरोक्षज्ञा 
नवन्तोऽप्रतीकालम्बनाः | अप्रतीकालम्बनानां देवादिव्यतिरिक्तानां 
केषाश्चित्सुषुम्नानाडीमध्यादुत्क्रमणम्‌। तत्काले हृदयस्याग्रं प्रद्यो 
तते। तत्प्रकाञ्चितद्वारो निष्क्रामति। तदा प्राज्ञेनान्वारूढो भवति। 
तत्परमात्मनोऽग्रतो वायुर्गच्छति। तथाऽर्चिरादि मार्गेण गमनं 
wate | तत्र तुरीयनामकभगवत्प्रापतिश्च | 


प्रतीकालम्बनानां त्वन्तकाले नियमतो भगवत्स्मरणं जायते। 
सुषुम्नानाडीपार््वस्थनाङ्या भगवत्प्रकाइायुक्तद्वारागमनम्‌। अर्चिरदि 
लोकप्राप्तिः । क्रमेण वायुलोकप्राप्तिः | वायुलोकप्राप्यनन्तरं च वायुरेव 
चतुर्मुखलोकं नयति। स च स्वदारीरलयानन्तरं वैकुंठं नयति। 


एवमेकगुणोपासकानामपरोक्षज्ञानानन्तरं न ररीरादुत्क्रम 
णम्‌। किं तु शरीरस्य श्वैतीभावेनोच्छूनता जायते। ततः क्रमेण 
शरीरस्य विनाश; | तेषां च पृथिव्यादावेवावस्थानम्‌ | 
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सर्वेषामपि सत्यलोक्रे चतुर्मुखोपदेशः | श्वेतद्वीपे वासुदेवदर्श 
नम्‌। ध्रुवलोकस्थशिंशुमारदर्शनं च नियतम्‌ | 


तमोयोग्यानामपि द्वेषपरिपाकानन्तरं देहादुत्क्रमणं भवति | 
सर्वेषां कलिप्राप्ति। कलेस्तु ब्रह्मणा सह लिङ्गभङ्गो 
वायुगदाप्रहाराद्भवति। 


३. नित्यसंसारिणामपि लिङ्गभङ्गः | अन्यथा तत्स्वरूपमात्रस्य 
कदाप्यनुभवाभावप्रसङ्गात्‌। साधनानुष्ठानवैयर्थ्यप्रसङ्गाच | 


जनलोकमारभ्योर्ध्वलोकंगतानां न पुनरावृत्तिः! देवादीनां तु 
नोत्क्रमणं न वाऽTर्चिरादिमार्गः । मानुषादिषु जातानां तूत्क्रमणं 
मार्गश्च भवति। तदा न मुक्ति: | किं तृत्तमेषु देहलयानन्तरमेव। 


४. देहलयक्रमस्तु- मार्गौ द्वौ गरुडमार्गः रोषमार्गश्चेति। तत्र 
गरुडः सौपर्णी इन्द्रो गुरुः सूर्योऽश्निरिति गरुडमार्गः शेषो वारुणी 
कामोऽनिरुद्धः सोमो वरुण इति शेषमार्ग: | अग्नेः सूर्ये लयः सूर्यस्य 
गुरौ लयः, गुरोरिन्द्रे लयः, चन्द्रस्य सौपर्ण्यां लयः, सौपण्यश्च 
गरुडे लयः, एवं वरुणस्य सोमे लयः, सोमस्यानिरुद्धे लयः, 
अनिरुद्वस्य कामे लयः, कामस्य वारुण्यां लयः वारुण्यास्तु रोषे 
लयः | 


«. अन्येषां तु केषाञ्चिदूगरुडमार्गे केषाश्चिच्छेषमागे प्रवेशः | 
तथाहि भृग्वादीनां दक्षे लयः दक्षस्येन्द्रे लयः इति गरुडमार्गप्रवेश; | 
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आकाशाभिमानिनो गणेशस्य पृथिव्यमिमानिन्या धरायाश्च गुरौ लय 
इति गरुडमार्गप्रवेश: | कर्मजदेवानां प्रियव्रतगययोश्र स्वायंभुवमनौ 
लय: | स्वायम्भुवमनोरिन्द्रे लयः मरुद्गणानां जयादीनामपीन्द्रे लयः 
यमस्य मनौ लयः Peace यमे लयः पितृणां यमे लयः | 
अयिपुत्राणामाजानजादीनामबरिष्टानां देवानां चाग्नौ लय इति 
गरुडमार्गप्रवेद: । गन्धर्वाणां कुबेरे लयः | सनकादीनां तु कामे लयः | 
विष्वक्सेनस्यानिरुद्धे लय इति ATAPI: | गरुडशेषयोश्च सर 
स्वत्यां लय: | सरस्वत्याश्चतुर्मुखे लय: | उमाया रुद्रे लयः । रुद्रस्य 
भारत्यां लयः। भारत्याञ्च वायौ लयः | वायोश्च लक्ष्म्यां लयः | 


६. तेषां तदा न मुक्तिः किंत्वेतद्गह्मकल्पानन्तरमेष्यत्कल्पे 
वायोर्ब्रह्मपदप्रासिः। भारती सरस्वती भविष्यति। रुद्रस्य 
रोषपदप्राप्तिः। उमा वारुणी भविष्यति। इत्येवं वाय्वादि चतुर्णां 
ब्रह्मादिभावानन्तरं मुक्तिः | 


एवं लयानन्तरं चतुर्मुखदेहे प्रविष्टानामेतद्गह्मकल्पे लिङ्गभङ्गयो 
ग्यानां ब्रह्मणा सह विरजानदीस्नानेन लिङ्गभङ्गो जायते। विरजानदी 
च प्रधानाव्याकृताकाइयोर्मध्ये वर्तते। लक्ष्म्यात्मिका। लिङ्गशरीरं 
च दरोन्द्रिवाणि सूक्ष्मरूपाणि पञ्च प्राणाः सूक्ष्मरूपाः मनश्र 
सूक्ष्मरूपम्‌ आइत्य षोडश कलोपेतम्‌ | तस्य भङ्गो नाम जीवसम्बन्ध 
नाशः । स्वरूपत एव नाश इति केचित्‌। प्रलयकाले सर्वेषां भगवदुदरे 
प्रवेशः | तदा न भोगः | किं तु पुनः सृष्ट्यनन्तरं सृष्टिकाले भोगः | 
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७. तत्र भोगाश्वतुर्विधा: | सालोक्यसामीप्यसारूप्यसायुज्य 
भोगवन्त इति। केचन भगवल्लोके सत्र कुत्रचित्स्थिता यथेष्टभोगव 
न्तः | केचन चतुर्भुजारशक्वचक्राद्यायुधवन्ती यथेष्टभोगिनः | केचन 
भगवच्छरीरे प्रविश्य यथेष्टभोगवन्तः। एवं केचन क्षीरसागरगाः | 
केचनाश्वत्थवनगाः | केचनारण्याख्यसुधासमुद्रगाः | केचन बाह्योपव 
नगाः। तत्र बहवो वृक्षाः। तेषु प्रतिशाखं धानापूपाः स्रवन्ति। 
तथा पायसकर्दमाः मांसराझयश्च। तत्र तत्र मुक्तास्तत्तत्पदार्थभोग 
वन्तो भवन्ति। केचन स्त्रीभोगं कुर्वन्ति! केचन 
गजतुरगादीन्धावयन्ति। केचन दिव्याभरणादिमन्तः स्त्रीभिस्सह 
जलक्रीडां कुर्वन्ति। स्फटिकेन्द्रनीलमण्यादिनिर्मितविचित्रसद्मप्रासा 
देषु Gd | केचन ऋगादिवेदोच्चारणेन भगवन्तं स्तुवन्ति। केचन 
सुखोद्रेकेण हावुहावु इत्यादिशब्दानुचरन्ति। केचन पूर्वाभ्यासवशेन 
यज्ञादिकं कुर्वन्ति। केचनाजन्ममरण स्मृत्वा हर्ष प्राप्नुयुः | केचनेच्छा 
मात्रेण पित्रादिदर्शनवन्तो भवन्ति। केचन सर्वलोकचारिणः | केचन 
शुद्धसत्त्वनिर्मितलीलाइारीराण्युपादास क्रीडन्ते। केचन भगवद्धण 
कर्माणि गायंति। केचन नृत्यंति। केचन वाद्यानि वादयंति। 


सर्वेऽपि तारतम्यवन्तः ईरष्यासूयादिदोषरहिता मोदन्ते। अपरो 
क्षज्ञानानन्तरमनुष्ठितकर्मोपासनादिवशादानन्दातिरायवन्तो 
भवन्ति। अन्यथा तदनुष्ठानवैयर्थ्यापातात्‌। अनुतिष्ठन्ति च रुद्राद्‌ 
यः | तथाहि लवणार्णवे रुद्रेण दशकल्पं तपश्चीर्णम्‌। शक्रेण कोटिवर्ष 
धूमः पीतः । सूर्येणायुतवर्षमर्वाक्‌शिरसा तपः कृतम्‌। आकाइाशा 
यिना धर्भेण सहस्रवर्ष मरीचयः पीताः | अत आनन्दातिशयः | 
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स्वर्णकारः सुवर्णवत्परमात्मा मुक्तानां स्वेच्छयैव भोगार्थ 
कल्याणतमं Aaa करोति। वैकुण्ठादौ विद्यमानाः सर्वेऽपि पदार्था 
लक्ष्म्याद्यात्मकाः | 


८. मुक्तब्रह्मादीनां जगत्सृष्ट्यादिव्यापारो नास्ति। मुक्तस्वकी 
यावरनियामकत्वं चास्त्येव | पुनस्संसारे नावर्तते मुक्ता: । 


परमात्मा चात्र सकलभोगयुक्तः | मुक्तब्र्मादिभिरीड्यमानो 
लक्ष्म्यात्मके विमिताख्ये पर्यङ्के शेते। तत्र प्रियकर्मगायती बहुधा 
विभूतिभिर्बहुमानं करोति महालक्ष्मीरित्यशेषमतिमङ्गळम्‌ | 


महानन्दतीर्थस्य ये भाष्यभावं मनोवाग्भिरावर्तयन्ते स्वशक्त्या । 
सुराया नरान्ता मुकुन्दप्रसादादिमं मोक्षमेते भजते सदेति। 


रघुनाथार्यदिष्येण पञ्ननाभेन धीमता। 
कृतः पदार्थसंक्षेपोऽप्यनुगृहृन्तु सूरयः ॥ 


इति श्रीपद्ननाभस्रिविरचितः मध्वसिद्धान्तसारः (पदार्थसञ्भहः) समाप्तः | 


श्रीकृष्णार्पणमस्तु। 


ENGLISH TRANSLATION 


Chapter I 


DRAVYA (Substance) 


l. Here (in this universe), Padarthas (Categories) are 
ten: substance, quality, action, universality, speciality, 
specified, whole, potency, resemblance and non-existence. 


2. Therein, Dravyas (Substances) are only twenty: 
Supreme Lord. Goddess Laksmi, sentient soul, space, 
primordial matter, three constituent elements, great 
principle, principle of egotism, intellect, mind, sense, 
subtle element, gross element, cosmic egg, nescience, 
speech sounds, darkness, mental impression, time and 
reflection. 


3. Gunas (Qualities) are manifold: colour, flavour, 
odour, touch, number, size, contact, disjunction, re- 
moteness, proximity, fluidity, weight, lightness, softness, 
hardness, viscidity, sound, knowledge, pleasure, sorrow, 
desire, hatred, effort, (religious) merit, demerit, mental 
impression, light, steadiness, self-control, mercy, for- 
bearance, strength, fear, bashfulness, profundity, beauty, 
courage, firmness, heroism, generosity, fortune and many 
others. 


4. Karma (Action) is three-fold: (i) enjoined; (ii) 
prohibited; and (iii) indifferent. The first viz., enjoined 
is also two-fold : desireful and desireless. These are appli- 
cable to all sentient souls beginning from god Brahma. 
But, in the case of Goddess Lakgmi aud God Narayana it 
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is for sport or for deluding. The second viz., prohibited 
action is applicable to god Rudra and others. The third 
viz., indifferent action is motion. Itis manifold: throw- 
ing up, falling down. contraction, expansion, going, 
coming, revolving. vomitting. sprinkling, eating, splitt- 
ing and the like. It is an appropriate nature of both 
sentients and non-sentients Again it is two-fold: eternal 
and non-eternal. Eterna] is the nature of the Lord and 


other sentients. Non-eternal belongs to non-eternals. 


5. Samanya (Universality) is two-fold: eternal and 
non-eternal. Itis unique in every individual. Again it 
is two-fold: Jati or inherent and Upadhi or adventitious. 
Eternal jati is like jivarva which is co-extensive with the 
object. Non-eternal jati is like brahmanatva and manu- 
sratva which is not co-extensive with the object. Upadhi 
like sarvajiatva and prameyatva is of the same kind. 
[Eternal in eternals and non-eternal in non-eternals]. 


6. Visesas (Specialities) are infinite in number; they 
perform the function of showing distinction even when 
there is no distinction. They exist in all objects and are 
self-explicable. They are two-fold: eternal and non- 
eternal. Eternals exist in eternal substances like the Lord 
and others; non-eternals exist in non-eternal substances 
like a pot and others. 


Samavaya (Inherence) by its very nature itself does not 
exist. 


7. Visigta (Specified) is the form of the qualified sub- 
stance produced by its relation with the qualifying element. 
It is two-fold : eternal and non eternal. Eternal is the 
Supreme Brahman and the like qualified by omniscience 
and the like. The second (viz. non-eternal) is Dagdin 
(staff-bearer) and the like which has resulted due to the 
contact of qualifying objects like the staff and others. 
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8. कडा (Whole) is proved by our experience; it is 
the idea of pate and the like over and above its pieces each 


measuring a kastu or vitasta and (the idea of) the sky and 
the like. 


9. Sakti (Potency or Power) is four-fold: i) unimagi- 
nable power; ii) produced power; iii) intrinsic power and 
iv) word-power. Among them, the unimaginable power 
exists fully in the Lord. In others, it is befitting to them. 


I0. The intrinsic power exists in objects in the form 
of their nature enabling them to perform particular 
functions. It exists in all objects. It is two-fold: eternal 
and non-eternal. Eternal exists in eternals and non-eternal 
in non-eternals. Pro-duced power is produced by others. 
It is like that produced in idols and the like by consecra- 
tion and the like. Word-power is the relation between the 
word and the object which makes the latter denoted and 
the former denoting. It exists in accents, sounds, letters, 
words, and sentences It is two fold: primary and super- 
primary. All words denote the Supreme Lord through 
super-primary power; they denote other objects by pri- 
mary power. 


ll, Sadrsya (Resemblance) is a distinct category. 
When the second object is different from the first one, the 
former cannot possess many qualities possessed by the 
latter. It is manifold in couples and the like. What exists 
in the one is indicated by the other. It is not the same. It 
(resemblance) is two-fold : eternal and non-eternal. 
Eternal exists in eternals and non-eternal in non- eternals. 


I2. Abhava (Non-existence) ıs four-fold: prior non- 
existence, posterior non-existence, mutual non-existence 
and absolute non-existence. Prior non-existence is that 
non-existence which exists before the origin of the effect. 
It exists only in relation to effects like Mahat and others. 
Posterior non-existence is that non-existence which exists 
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only after the origin of the effects. Mutual non-existence 
is that non-existence which is ever lasting. It is the very 
nature of an object. That which exists in eternal objects 
is eternal and that which exists in non-eternal objects is 
non-eternal. It is co- relative of positive objects, negative 
objects and non-existential objects. The absolute non- 
existence is that non existence which is the counter co- 
relative of absolute non-existence. It is not the counter 
co-relative of existential entity. It is eternal. In the case 
of non-existence of a pot and the like, the concerned non- 
existence is of the form of prior non-existence and the 
like, depending upon the particular occasion. 


3. The common definition of ‘dravya’ (substance) is 
that which can be attained through dravana which means 
gamana or ‘going’. Or, being a dravya is being the material 
cause. Being the material cause is two-fold : of modi- 
fication and of manifestation. 


[4,. Among them (substances), the Supreme Lord is 
full of infinite qualities. He functions eight-fold as the 
Creator and the like (of this universe). Heis denoted by 
all words through the supreme primary power. He is 
absolutely distinct from non-sentient matter, sentient 
souls and Goddess Laksmi. He has an auspicious body 
constituted of knowledge, bliss and the like. He is in 
every sense independent. He is one alone; and has many 
forms. All His forms are full and perfect. He is non- 
distinct from His forms (incarnations), His qualities, His 
limbs, His actions and such others. 


I5. Goddess Lakgmi is distinct from the Supreme 
Lord and is dependent only on Him. She is, like the 
Supreme Lord, ever-liberated. She is His consort and has 
many forms. Like the Supreme Lord, she too is devoid 
of material body. Like Him, she is denoted by all words. 
She is co-pervasive with the Supreme Lord in only space 
an time. 
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I6. The jivas (souls) are possessed of defects like 
ignorance and are transmigratory. They are innumerable. 
As groups also they are infinite in number. They are 
three-fold: (i) fit for (blissful) liberation; (ii) ever- 
transmigratory; and (iii) fit for dark hells. Among them, 
those fit for liberation are five-fold: gods, sages, manes. 
emperors and the best men. Gods are Brahma Vayu and 
others. Sages are Narada and others. Manes are Ciras. 
Emperors are Raghu, Ambarisa and others. The best 
men are two-fold: those who worship four qualities (of 
the Supreme Lord) and those who worship only one qua- 
lity. The latter are called as *Trnajivas. All others are 
worshippers of four qualities. The ever-transmigratory 
souls always experience a mixture of pleasure and pain. 
They are men of middle order and are innumerable. They 
always wander in the heaven, earth and the nether-wortd. 


Those fit for bell are four-fold : daityas, raksasus, pisacas 
and condmned men. 


All the souls are distinct from one another and also 
from the Supreme Lord. They have gradaiion both in the 
transmigratory existence and in liberation. Brahma and 
others are the presiding deities of the souls. 


7. The Avyakrtakasa is the space which is devoid of 
any modification during creation or dissolution (of this 
universe). Itis distinct from *Bhürakaio' (ether). It is 
one, eternal, all-pervasive and self-existing. And it 
possesses natural parts like East and the He. In its 
absence, the world will be congested with bodily objects. 
Goddess Laksmi is its presiding deity. 


I8. Prakrti (Primordial matter) is the material cause 
of this universe, either directly or indirecily. It is non- 
sentient, eternal and all-pervasive. Its presiding deity is 
goddess Rama. It is of the form of the subtle-bodies of 
all souls. Itis distinct from them too. Hence it is mani- 
fold. 
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I9. The Gunatraye (the three constituent elements) is 
the azgregate of gumos named as sativa, rajas and tamas. 
At the time of universal creation. the Supreme Lord 
created them three-fold from the Primordial Matter. "This 
aggregate is the material cause of Mahat and others. 


The R.joguna is in measure two times larger than the 
Tamoguna. The Sattvagupa is in measure, two times larger 
than the Rajoguna. The /amas is the mixture of Sattva 
and Rajes. The Rojas is the mixture of Tamas and Sattva, 
But the Sativa is only pure. 


Therein, the pure Sativa serves the purpose of bodies 
for sport of liberated souls. The creation is through 
Rajoguna. The preservation is through Sattva residing in 
the Rajoguna. The destruction is through Tamoguna. 


Goddess Sri is the presiding deity of Sattva, Goddess 
Bhüh is the presiding deity of Rajas. Goddess Durga is the 
presiding deity of Tamas, All the three are goddess Rama 
only. Brahma and others are also the presiding deities of 
the three 2unas. 


20. The Maharrattva (the great principle) has the 
group of three-gutias as its direct material cause. In mea- 
sure, it is ten times less than the Tamoguna. And Brahma 
and Vayu and their consorts are its presiding deities. 


2. The Ahamkara-tattva (the principle of egotism) 
has Mahat-tattva as its direct material cause. It is three- 
fold: Vaikarika, Taijasa and Tamasa. (In measure), it is 
ten times less than the Mahat-tattva. Garuda,Sega, Rudra 
and others are its presiding deities. 


22. Buddhi (Intellect) is two-fold:  Tattva-rüpa and 
jaana-rupa. Therein, the tattva-ripa is substance. The 
tattva-ripa generates from Mahat-tattva. It grows due to 
Taijasa-Ahamkara. The Jmnanarüpa-buddhi is explained in 
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the Jiana section (2-I7). Deities beginning from Brahma 
and ending with Umea preside on Buddhi. 


23. Manas (Mind) is two-fold: Tattvarüpa and another 
other than it. Manas-tattva has Vaikarika-ahamkara as its 
material cause. The deities mentioned above (for Buddhi- 
tattva) and Indra, Kama and Aniruddha are its presiding 
deities. Manas other than Tattva-rüpa consists of organ. 
It is two-fold: eternal and non-eternal. Eternal organ 
is the very nature of all souls viz, Supreme Lord, 
Goddess Laksmi, Brahms and others. The non-eternal 
organ is outer one and is possessed by all souls down from 
Brahma. It is five-fold: manas, buddhi, ahamkara, citta 
and cefana. 


24. Indriyas (Organs) are also two-fold: Tattvaripa 
and different from it. Again they are two-fold: Jranendri- 
yas (Sense-organs) and Kermendrivas (Action-organs). The 
sense-organs are five of the forms of nose, tongue, eye, 
ear and skin. The action-organs are five: organ of speech, 
hand, leg, organs of excretion and of procreation. They 
are again two-fold : eternal and non-eternal. 


Among them, tattva-rūpas are non-eternal. The organs 
of sense and action have laijasahamkara as their material 
cause. Those organs of sense and action which are diffe- 
rent from fartva-rüpas are eternal and are of the very 
nature of the Lord, Goddess Laksmi and all the souls. 
They are called as Sakgin. 


The ten organs of the Lord and Goddess Laksmi have 
each as their objects all i. e. smell and so on. 


The organs of Brahma and other souls, both in the 
liberated state and the bound state have as their objects 
which they are capable to grasp. The ten organs which 
are non-eternal and are different from tiatfya-ripu are 
possessed by Brahma and all other souls. 
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Their presiding deities are Brahma and others as well 
as the Sun-god and others. 


Evenin the embodied state, Saksin the svarüpendriya 
has as its objects, soul, mind, their attributes, pleasure, 
pain and the like, nescience, time, and unmanifest akasa 


(space). 


Sound and others become the objects of Saksin 
through external organs  Super-sensory objects also are 
the objects of Sakgin, as being known or unknown. 


If Saksin is not accepted, then time, space and the 
like will remain unproved. 


25. Marras (Objects of knowledge) are so called from 
the root ma (to know). These objects are five : sound, 
touch, form, taste and smell. They are two-fold : rartva- 
rüpa and different from it. The ruriva-rüpas are produced 
from the Flamasahankara, They are called as Paiica- 
tanmatras (five subtle elements). atras which are different 
from iutiva-ripzs are gunas and hence will be elucidated in 
that section. Uma, Supargi, Vàrupi, Brahspati and others 
are their presiding deities. 


26. Puncabhütas (five gross elements) are produced by 
the Tamasahankara through those five subtle-elements. 
They are: Ether, Wind, Lustre, Water and Earth. They 
are two-fold : Tattvabhutos and other than them. Among 
them, Ether is created from the element of sound. Vins- 
yaka is its presiding deity. Ether is ten times less than the 
Ahemkaratattva, 


27. Wind is two-fold (i) of the form of Prana, Apana 
and the like; and (ii) different from it. Again it is two- 
fold: eternal and non-eternal. The eternal wind is Prana 
and the like; itisthe very nature of the Lord, Goddess 
Laksmi and of the liberated souls. The non-eternal which 
is other than tartvaripa exists in embodied souls. The 
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tattvarüpa wind is created from the element of touch. Vayu 
and others are its presiding deities. Itis ten times less 
than Ether. 


28. Lustre is two-fold:  Tartverüpa and other than it. 
Again it is two-fold aseternal and non-eternal. Eternal 
lustre is the very nature of the Lord, Goddess Laksmi and 
the liberated souls. The fe‘iverap. lustre is created from 
the element of form and is non-eternal. Itis ten times 
less than Vayuicttvu, Brahma, and other gods are its 
presiding deities. 


29. Water is two-fold : Tartvabhüta and other than it. 
Again they are two-fold: eternal and non-eternal. The 
tattvabhüta water is created from the element of taste. 
Water other than tattvubhite is eternal. It is the very 
nature of the Lord, Goddess Laksmi and the liberated 
souls. Brahms and other gods are its presiding deities. 
It is ten times less than Lustre. 


30. Earth is two-fold: Tattva and Atattva. Again it 
is two-fold: eternal and non-eternal The non-eternal 
earth which is fartvarüpa is created from the element of 
smell, The eternal earth which is different of fattva is the 
very form of the Lord, Goddess Laksmi and the liberated 
souls. Brahma and other gods and goddess Dhara are 
its presiding deities. It is ten times less than Water. In 
measure it is double the Brahmanda or Cosmic egg. 


Beginning from the Unmanifest and ending with the 
element Earth ~ all exist outside the Brahmàgda and they 
envelop it. The five gross elements viz. Ether and others 
which are Tuttvabhinna exist within the Brahmaygda and are 
ereated by the Lord. 


If the existence of Mahat-tattva and others is not 
accepted, there will not be (firstly) the origin of the 
Brahmanda. (Secondly), there will not be any residences 
for gods and their various «amsi-forms. (Thirdly), those 
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gods will not obtain the direct knowledge ofthe several 
forms of the Lord which pervade upto those several tattvas 
(elements), (Fourthly), there will be contradiction to the 
pramanas which advocate the existence of those tartvas. 


3I. Lord Visgu having modified these tarrvas as his 
semen created this Brahmapda. Jt has the width of fifty 
crore (yojanes). It is one with two shells; the higher shell 
is of gold; the lower is of silver. It is sustained by Lord 
Visnu and god-Vayu in the form of a tortoise. It is the 
absde of all beings and of the fourteen worlds. At the 
joints it has a crack subtle like the sharp edge of a knife. 
Four-faced Brahma is its presiding deity. 


Thereafter, the Lord entered inside the Brahmanda 
having placed in his stomach, parts of tattvas like Mahat 
and others. Then, while he was sleeping on the waters 
inside (the Brahmanda), there arose a lotus out of his 
navel. In that lotus four-faced Brahma was born. From 
him were born all gods as well as mind and the like. 


32. Then Avidya (Nescience) originated. It is five- 
fold : moha, mahamoha, tamisra, ondha-tamisra and tama. 
Again it is four-fold: Jivacchadika, Paramacchadika 
Saivala and Maya. All kinds of nescience exist in the soul 
and is individual. 


33. Varpas (Speech sounds) are ‘a’ and so on; they 
are fifty-one. All worldly and Vedic words are formed 
out of only fifty-one letters. Each is pervasive, beginning- 
less and eternal. They manifest by the sounds uttered. 
Each (word) expresses objects being qualified by the speci- 
fic order of letters in it. 


34. Andhakara (Darkness) is that which is destroyed 
by light; it is not the absence of lustre. Because it is 
severed by the disc (weapon) and the like. And also 
because it has been drunk by Brahma; because it envelops 
and because it is cognised independently. 
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35. Vasanas (Mental impressions) are the material 
causes of dream-objects. They criginate from previous 
experiences and remain in the mind. Asastream they are 
infinite. They are expressed through the word 'samskara'. 


36. Kala (Time) explains systematically the life-span. 
Jt is manifold as ‘moment’, ‘half a second’ and so on. 
Each is pervasive. By nature, it has origin and destruc- 
tion. It is self-existing and all-supporting. But the stream 
of time is eternal. It isthe cause of the origin of all 
products. 


37. Pratibimba (Reflection) is inseparable from Bimba 
(original) and is alike to jt. It is two-fold: Eternal and 
non-eternal. All sentient souls other than the Supreme 
Lord are reflections of the Lord and are eternal. They 
have eternal and non-eternal attributes. The lower souls 
are the reflections of their immediately higher souls. The 
reflections of face and the like in a mirror and the like are 
non-eternal. They are caused by conditions like mirror 
and the like. But they are not of the forms of the origi- 
nals; because, they exist facing opposite and possessing 
contrary qualities. Even the shadow is of the form of 
reflection, and not different It has light as the material 
cause. (Even though it is non-sentient), the word *shadow" 
is sometimes used as referring to sentient souls because 
it has resemblance with reflection. 
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Chapter II 


GUNA (Quality) 


i. Being agura (Quality) is to be different from dosa 
(defect). 


Ripa (Colour) is the quality which is the cause of the 
usage of (terms) ‘white’ and the like. It is seven-fold: 
white, black, yellow, red, green, brown, and variegated. 
Again it is two-fold : eternal and non-eternal. Again it 
is two-fold: manifest and non-manifest. Among them, 
the Supreme Lord possesses eterrally all the seven colours 
viz. white, black, yellow, red and so on. Similar are the 
colours of Goddess Laksmi. In the case of all souls all 
manifest colours are eternal. In the case of Primordial 
Matter, three viz. white, red and black are eternal. Simi- 
lar is the case with the three gunas (5२४2७ - white; rajas - 
red; tamas - black) The colo r of A^fah tartva is golden. 
In the case of Ahankara and others, as they originate from 
substances having colours, they are believed to be having 
colours. In the gross elements viz. Lustre, Water and 
Earth, the colours are manifest and non-eternal. Jn the 
Ether there is unmanifest colour. Among them, Earth 
has seven-fold colours. Water has white colour. Lustre 
has shining white colour. The black colour is possessed 
by Ether and darkness. All colours are found in mental 
impressions and in reflections. 


2. Rasa(Flavour)is the quality which is the cause of 
the usage of (terms) ‘sweetness’ and the like. It is six— 
fold : sweet, sour, saline, pungent, astringent and bitter. 
Like colour, it is divided into eternal and non-eternal. 
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The Lord and Goddess Laksmi have sweet flavour. There 
exist six flavours in Earth and in menial impressions. 
There is only sweet in water. 


3. Gandha (Odour) is the quality which is the cause of 
the usage of (terms) ‘fragrant and the like. It is two-fold : 
fragrant and non-fragrant. Like the previsus one (flav our) 
it is divided into eternal and non-eternal. “ragrance 
alone is possessed by the Lord, Goddess Lakgmi and the 
liberated souls. Both the varieties are fcund in Earth and 
the Mental impressions. 


4. Sparsga (Touch) is the quality which is the cause of 
the usage of (terms) ‘cool’ and like. ft is three fold: 
cool, hot and lukewarm. It has aiso the division pre- 
viously stated (i e. eternal and non-eternal). Therein, all 
the three exist eternally in the Lord and in Goddess 
Laksmi. Jt is cool in Water. The hot is found in Lustre, 
in Kalaid@ta-poison and in Aparokse -jaana (Direct vision of 
the Lord). 


5. Sankhya (Number) is the cause of the usage of 
(terms) ‘one’ and so on. The ‘one-ness’ is two fold: 
eternal and non-eternal. That which exists in cternal 
objects is eternal and that which exists in non eternals is 
non-eternal. The ‘two ness’, ‘three-ness’ and others are 
all non-eternals, as everywhere they originate due to 
apeksga -buddhi or enumerative intellect. The numbers begin 
from one and end in infinity. They reside in all categories. 


6. Parimana (Size) is the quality which is the cause of 
the usage of (terms) ‘atomness’ and the like. It is three- 
fold: atomic, big and medium. All the three sizes exist 
eternally and simultaneously in the Lord and in Goddess 
Laksmi. The eternal atomic size exists in all beings. The 
non eternal atomic size exists in non-eternals. The eternal 
big size exists in unmanifest space, primordial matter, and 
speech sounds. In the time of the nature of ‘moment’ and 


52 


‘half a second’, there exists non-eternal big size. There 
exists only non-eternal medium size everywhere in the 
produced substances. Inthe case of the liberated souls 
there exists big size in the ferm of eight-fold super- human 


powers. 


7. Samjogea (Contact or Conjunction) is the quality 
which is the cause of the usage of (terms) 'samyukra? 
(joined together) Itis two fold : eternal and non-eternal. 
Mutual contact between the Lord and Goddess Laksmi, 
the Lord and the soul, and between unmanifest space and 
speech sounds is always eternal 


The mutual contact between non eternal and eternal 
substances and between one non-eternal and another is 
always non eternal. The contact between two substances 
is not one alone; but it is distinctly different. The non- 
eternal contact is of only one variety. It arises by the 
aciion of either of the two. The contact between two 
wrestlers is not one alone; there arise two contacts. They 
arise because of the action of either of the two, like the 
contact between the post and the hawk. There is nothing 
like ‘contact-produced contact’. (In the case of contact 
between the body and the book produced by the contact 
between the book and the hand), as there is non difference 
between the hand and the body, itis not proper to think 
that there arises another contact (viz. between body and 
book) from ‘hand-book-contact’. 


8. Vibhaga (Disjunction) is the quality which is the 
cause of the usage of (terms) ‘disunited’ (separated). It 
is two-fold : eternal and non-eternal. That existing in 
non-eternals is non-eternal. The mutual disjunction 
among the Lord's forms and also their disjunction from 
the Lord's original form is eternal and is expressed by the 
word ‘vislesa’, Due to (Lord's) unimaginable power it 
(vislega- the eternal) is possible (in the Lord) simultan- 
eously with ‘samslesa’ (conjunction). 


53 


9. Paratva (Remoteness) and Aparatva (Proximity) 
are the causes of the usage of (terms) ‘(this is) remote’, 
‘(this is) near’. Each of them is two-fold: remoteness 
and proximity due to time and remoteness and proximity 
due to place. Again they are two-fold: eternal and non- 
eternal. The eternal remoteness due to both place and 
time exists in the Lord, Goddess Laksmi and the (libera- 
ted) souls. The eternal remoteness due to time exists in 
unmanifest space and other eternal substances. The non- 
eternal remoteness due to time exists in elders The non- 
eternal proximity due to time exists in youngsters. The 
non-eternal remoteness due to place exists in distant non- 
eternal substances. The eternal proximity due to place 
exists in the Lord and Goddess Laksmi. The non eternal 
proximity due to place exists in nearby objects. 


I0. Dravatva (Fluidity) is the quality which is the 
cause of ‘flowing’. It is two-fold : eternal and non- eternal. 
Again itis two-fold: natural and produced or artificial. 
The eternal natural fluidity exists in the Lord, Goddess 
Lakgmi and in the gods residing inside waters. The non- 
eternal natural fluidity exists in water. The artificial 
fluidity exists in ghee, gold and the like. 


II. Gurutva (Weight) is the special cause of ‘falling 
down’. It is two-fold: eternal and non-eternal. The 
eternal weight exists in the Lord and Goddess Laksmi. 
The weight of Lord Krsna was directly experienced by 
Yaéoda. The weight possessed by the Yogis (mystics) and 
the liberated souls falls under their eight-fold super- 
human powers. The non-eternal weight exists in stones 
and the like which are only the produced substances. 
There is no weight in the five subtle elements, wind, ether 
and darkness. 


I2. Laghutva (Lightness) is the quality which is the 
cause of speed or velocity. It is two-fold: eternal and 
non-eternal. The eternal lightness exists in the Lord and 
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other substances except the unmanifest space and speech 
sounds. The non eternal lightness exists in non-eternal 
substances. The fact that lightness is the cause of speed, 
is proved directly in Lustre and the like by witnessing 
more speed due to more lightness. Tf lightness is consi- 
dered to be cnlv a negation of weight (and not an indepen- 
dent quality), it is assailed bv the contradictoriness (i.e. 
weight is the negation of lightness). Secondly, it is so 
(ie. lightness is an independent quality) because its know- 
ledge is possible without the knowledge of its counter 


co-relate (i. e. weight). 


I3 Mrdutva (softness) is the cause of the usage of the 
(term) ‘softness’. It is two-fold : eternal and non-eternal. 
The eternal exists in the Lord, Goddess Laksmi and in the 
liberated souls. The non-eternal softness exists in all 
produced substences excluding ether, time, nescience, 
darkness, lustre and wind. 


[4. Kathinva (Hardness) is two-fold: eternal and 
non-eternal. Theeternal exists in the Lord and Goddess 
Laksmi. The non-eternal exists in non-eternal embodied 
substances. It should not be stated that hardness is the 
close conjunction of parts and notaseparate quality. 
Because. there arises the cognition as ‘this is hard’ even 
without the cognition of the two conjoined parts. Other- 
wise, even ‘weight’ will not be a separate quality. 


Thers is no Prthskiva (seprateness) over and above 
anyonyabhava or mutal non-existence. 


I5. Sneha ( Viscidity ) is two-fold: mental attach- 
ment or love and the cause of lumping up of powder and 
the like. Both are two-fold: eternal and non-eternal. 
The former (i. e. eternal) metal attachment exists only in 
sentients. The non-eternal mental attachment exists in 
worldly beings. The eternal cause of lumping up of 
powder and the like exists in the Lord and Goddess 
Laksmi. The non-eternal exists only in water. 
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6. Sabda (Sound) is Dhyani (sound). It is two-fold: 
eternal and non-eternal. The eternal belongs to the Lord, 
Goddess Laksmi, the liberated souls and to those who 
have reached dark hells. The non-eternal exists every- 
where except in unmanifest space, nescience, darkness, 
and speech sound. It is not proper to consider it (sound) 
as a quality belonging only to ether; because, (among the 
five qualities viz, sound, touch, colour, flavour and 
odour) the previous ones continue to exist in the latter 
substances (viz , ether, wind, lustre, water and earth), 
because it is so stated in scriptures like the Bhagavaia and 
because of our experience. 


7. Buddhi is jnana (knowledge and cognition). It is 
the quality which is the cause of all practical dealings. 
That knowledge is two-fold : eternal and non-eternal. 
Again it is two-fold: true and false. Therein, the eternal 
true knowledge is the very nature of the Lord, Goddess 
Lakgmi, and of good souls. The eternal false knowledge 
is the very nature of bad souls. The non-eternal false 
knowledge is possessed by all souls like Rudra and others. 
Brahma, Vayu, Sarasvati and Bharati do not possess false 
knowledge. 


Again knowledge is two-fold: experience and recolle- 
ction. The Lord, Goddess Laksmi and the liberated souls 
possess only experience and not recollection produced by 
mental impressions. The recollection is possessed by all 
souls beginning with Brahma. 


8. The experience is three-fold: perception, inference 
and verbal testimony. The knowledge possessed by the 
Lord and Goddess Laksmi is always of the form of percep- 
tion, and not of inference nor of verbal testimony. But 
Brahma and others possess all the three-fold knowledge. 


I9. Sukha (Pleasure) is (a quality) which all consider 
agreeable. It is two-fold: eternal and non-eternal. The 
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eternal is the very nature of the Lord, Goddess Lakgmi 
and good souls. The non-eternal pleasure is possessed by 
allsouls beginning with Brahma only in the worldly state. 
Like knowledge, both have many gradations. But the 
ever-transmigratory souls have pleasure mixed with 
sorrow. The souls fit for dark hells have non-eternal and 
graded pleasure only in worldly states. 


20. Duhkha (Sorrow cr pain) is (a quality) considered 
to be disagreeable. That also is two-fold: eternal and 
non-eternal. The eternal sorrow or pain is graded and is 
the very nature of souls fit for dark hells. The sorrow 
mixed with pleasure is the very nature of ever-transmigra- 
tory souls. The non-eternal sorrow is possessed by all 
souls. 


2l, Kama (Desire) is iccha (wish). It is two-fold: 
eternal and non-eternal. Again it is two-fold: wicked 
and non-wicked. Therein, the eternal non-wicked desire 
forms the very nature of the Lord, Goddess Lakgmi and 
or good souls. The non-eternal non-wicked desire belongs 
to all souls in the worldly life. The eternal wicked desire 
forms the very nature of the (souls) fit for only dark hells. 
The non-eternal wicked desire exists in Rudra and all 
souls. Brahma, Vayu and their consorts do not possess 
desire for unworthy objects. 


22. Krodha (Anger) is dvega (hatred or dislike). It is 
two-fold : eternal and non-eternal. The eternal anger forms 
the very nature of the Lord, Goddess Laksmi and all 
souls. The non-eterral (anger) exists externally in all 
souls. 


23. Prayatna (Volition) is pravrtti (action). It is 
two-fold: eternal and non-eternal. The eternal volition 
is the very nature of the Lord, Goddess Laksmi and of 
all souls. The non-eternal volition belongs to all worldly 
souls. 
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The qualities from buddhi to prayatna are attributes 
of the mind and are non-eternal. (They are not the 


attributes of the soul), because the soul is their master 
and experiencer. 


24. Dharma and Adharma are Punya (unseen merit) 
and Papa (unseen demerit). They are two-fold eternal 
and non-eternal. Again they are two-fold: a little and 
ample. The non eternal merit and demerit are two-fold 
as produced by desireful actions and produced by desire- 
less actions. The Lord and Goddess Laksmi never have 
contact with merit and demerit. The eternal merit is the 
very nature of all good souls beginning with Brahma. 
It manifests by their auspicious deeds performed after they 
attain the direct vision of the Lord. And it becomes the 
cause of their excessive bliss in the liberated state. 


The non-eternal merit belongs externally to all souls. 
Itis produced by both desireful and desireless actions. 
The merit which arises due to desireless actions before the 
direct vision of the Lord, becomes the cause of the direct 
vision of the Lord through purifying the inner heart. 


The merit caused by desireful actions is non-eternal 
and is the cause of the heaven and other desired fruits. 
The non: eternal is again two-fold: desirable and non- 
desirable. Some non-desirable merit terminates by enjoy- 
ing it (its fruits); some other perishes by the direct vision 
of the Lord. 


The desirable merit does not perish by the direct 
vision. It becomes favourable after the direct vision or 
the liberation, for enjoyment. 


The merit caused by desireful action is again two-fold: 
commenced and non-commenced. The commenced is that 
which has been begun to be enjoyed. The non-commen- 
ced is tbat which is accumulated but not begun to be 
enjoyed. (The commenced is two-fold: a little and 
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ample). Inthe case of Brahm: and other good souls, the 
ample commenced merit perishes only by enjoyment. If 
it isa little, it perishes by direct vision of the Lord. 


In the case of Rudra and all good souls, the commen- 
ced demerit perishes bv suffering it. 


The demerit which is eternal and very little forms the 
very nature of Rudra and other good souls. It manifests 
after the direct vision of the Lord by offending one's 
superiors. In the case of gods, it (offending superiors) 
becomes the cause of the decrease in the bliss to be 
enjoyed in the liberated state. But in the case of the best 
human beings, it becomes the cause of the decrease in the 
accomplished pleasure. 


The eternal and ample demerit is the very nature of 
the souls fit for dark hells. It becomes the cause of their 
reaching dark hells. Their very little demerit is the cause 
of ripening of their hatred towards the Lord. The demerit 
performed after the ripening of the hatred (of the Lord) is 
the cause of their suffering extreme sorrow and pain in the 
dark hells. Their non-eternal merit becomes the cause of 
worldly prosperity; it never becomes the cause of heavenly 
or other-worldly happiness. 


By the ripening of the hatred (towards the Lord), all 
the accumulated desired merit becomes destroyed. The 
non-desired merit does not perish. The non-desired de- 
merit continues to remain in the dark hells. The com- 
menced merit and demerit perish only by experiencing 
them. 


These two viz , merit and demerit have the designa- 
tion as ‘adrsta’ (Destiny). It is only the cause towards 
all effects. 


25. Samskara (Mental impression) is four-fold: 
velocity, reminiscent impression, eligibility and elastisity. 
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The velocity is the quality which is the cause of actions 
like running. Jt is two-fold: eternal and non-eternal. The 
eternal velocity is the very nature of the Lord, Goddess 
Laksmi, primordial matter and of the souls. 


The non-eternal velocity exists in all substances except 
the unmanifest space and speech sound. 


The bhav.;ua or reminiscent impression, a (varicty of) 
Samskaüra is caused by experience and is the cause of 
recollection. It is always non-eternal. As the Lord, 
Goddess Laksmi and liberated souls do not possess re- 
collection, they do not have bhavana. 


The eligibility called as ‘hatha’ is beginningless. It 
arranges the gradation in the liberated state and dark hell 
and also in the means of the two. Otherwise there will 
result chaos and confusion. It is the very nature of 
Brahma and all souls. 


Elasticity ıs the tendency to recover the previous 
(original) form. It is two-fold: eternal and non-eternal. 
The eternal (elasticity) is the very nature of the Lord, 
Goddess Laksmi and others. The non-eternal exists in 
mat, bow and the like. 


26. Aloka (Light) is the quality which is the cause of 
the knowledge of colour and the like. It is two-fold : 
eternal and non-eternal. The eternal is the very nature of 
the Lord, Goddess Laksmi, and the liberated souls. The 
non-eternal exists only in non-eternal Lustre. The light is 
a quality as it follows the going and coming of the lamp 
with the lamp itself. 


27. Suma (Steadiness) is the firmness of the intellect 
in the Lord. It is two-fold: eternal and non-eternal. The 
eternal steadiness is the very nature of the Lord, Goddess 
Laksmi, Brahma and other good souls. The non-eternal 
belongs to all souls externally. 


60 


28. Dama (Self-control ) is the control of senses. 
Like Sama, it is also two-fold : eternal and non-eternal. 


29. Krpà (Mercy) is daya (compassion). Itis also 
two-fold : eternal and non-eternal. The eternal is the 
very nature of the Lord, Goddess Laksmi and good souls. 
The non-eternal belongs to all souls. 


Titiksa (Forbearance) is tolerating the pairs like plea- 
sure and pain. Like mercy it is eternal and non-eternal. 


30. Bala (Strength) is the quality which is conducive 
to act (independently) without depending upon others. It 
is two-fold : eternal and non-eternal. The eternal strength 
belongs to only sentients The non-eternal belongs to 
worldly beings externally. 


3I. Bhaya (Fear) is two-fold: eternal and non-eternal. 
The eternal fear forms the very nature of demons. The 
non-eternal fear belongs externally to all souls beginning 
from Brahma. 


32. Lajja (Bashfulness) also is two-fold: very nature 
and not very nature. The bashfulness which is the very 
nature belongs also to Goddess Laksmi and others. The 
non-eternal belongs to worldly beings. 


The qualities from Gambhirya (Profundity) upto 
Saundarya (Beauty) should be understood like the previous 
ones as two-fold. 


By the term 'prabhrti' one must understand other 
qualities like Sabda or sound. 


The colour, flavour, odour, touch and sound exist in 
Earth both pakeja (caused by baking) and apakoja (not 
caused by baking). Elsewhere they are apakaja. 


—— 


Chapter वा 


PRAMANANI (Means of Valid Knowledge) 


I. Karana (Cause) is two fold : Upadana-karana 
(material cause) and Apadanakarana (instrumental cause). 
The Parinamikarana (modifying cause) itself is the material 
cause. The Apadanakarana itself is Nimittakarana. The 
effect is constituted of both ‘Being’ and ‘Non-being’. 
Prior to the production, it is ‘being’ in the form of ‘cause’ 
and ‘non-being’ in the form of ‘effect’. After the produc- 
tion, it is ‘being’ in the form of ‘effect’ and *non-being' in 
the form of ‘cause’. 


There is both distinction and non- distinction between 
the cause and the effect. The quality, action and genera- 
lity which are co-existensive with substances are non- 
distinct from those (substances) which possess them. But 
the non-co-extensives are both distinct and non-distinct. 
The qualities possessed by the material cause (continue to) 
exist in the effect. 


2. The process of the origin of knowledge is (as 
follows) : The soul contacts the mind; the mind, the sense- 
organ; and the sense—organ, the object. Then inner organ 
(i.e. mind) itself modifies in the form of knowledge. 


From knowledge (there arises) desire. From desire 
(there arises) action. The cause of direct vision of the 
Lord is the contact itself which is the contact between the 
sense-organ and the object. There is only contact of the 
sense-organs even with qualities and others (possessed by 
the object). Between the knowledge and its object, there 
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is the relation of Vigaya (object) and Vigayin (having an 
object) Because, there cannot be any contact of the 
knowledge existing in the inner organ, with pot and the 
like existing outside. 


3. The Jiana-karana (primary means of knowledge) is 
three fold: Praryakga (Perception), 4numana (Inference) 
and Sabda (Verbal Testimony). The means which generate 
correct or true knowledge are valid and the means which 
generate wrong or false knowledge are invalid. The 
correct or true knowledge is also (called) ‘Pramana’. The 
Sakgin, the inherent intuitive sense-organ also is of the 
form of valid perception. 


The six sense-organs viz., the eye and others produce 
knowledge through the process of the contact of the sense- 
organ with the objects. The mind is the instrument of re- 
collection through mental impressions The correct or 
true recollection or memory is also Promana or valid. 


The sense-organs produce wrong or false knowledge 
due to the influence of defects. 


The knowledge of Yyapti (Invariable concomitance) 
and the existence of its proof in a proper place are helpers 
to Inference (inferential knowledge). As such, there is 
no need of tbe rule of the knowledge of the (existence of 


the hetu as an) attribute possessed by the subject (of the 
inference). 


4. The cause of the Verbal Knowledge is three-fold : 
the knowledge of the expressive power (of the word). of 
the verbal (syntactic) expectancy and of proximity (of 
words) There is no need also of the knowledge of 
congruity. Because, even the word expressing an absolu- 
tely non-existent entity is seen to cause knowledge. (For 
the rise of the verbal knowledge), the recollection of the 
object is not an independent cause; because itis included 
in the knowledge of the (word’s) expessive power. 
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The Vyapti is invariable concomitance. The expres- 
sive power is ihe relation between the word and the object, 
the former being ‘expresser’ and latter ‘expressed’. And 
its cognition happens due to similarity among all smokes 
and fires and all words and objects. Anditis not due to 
the ccgniuon of the generality (between the smoke and the 
fire, and so on). 


The knowledge arising from Perception and others is 
determinate oniy and not indeterminate; because there is 
no proof to believe so (to be indeterminate). 


5. Pritycksa (Perception), the means of valid know- 
ledge is eight-fold : Saksin, six sense-organs (including 
mind) and valid knowledge. 


6. Anumana (Inference) is three-fold: Kevalanvayin 
(affirmative alone}, Kevalavvatirekin (negative alone) and 
Anvaya-vyatirekin (affirmative and negative). 


The Kevalanvayin possesses that vyapti which is under- 
stood as asSociated with only an affirmative illustration. 
It is independently the cause of inferential knowledge. 


The Kevalavyatirekin possesses the vvapti which is 
understood as associated with only negative illustration. 
It is not a direct (independent) cause of inferential know- 
ledge; but becomes the cause through the knowledge of the 
vyapti associated with only affirmative instance. Because 
negative concomitance is dissociated from the subject 
under discussion. 


The Anvaya-vyatirekin possesses the vyapti which is 
understood as associated with both (affirmative and nega- 
tive instances). Here also, only the knowledge of the 
Anvaya-vyapti is the cause of the inferential knowledge. 
(Even though anvaya-vyapti is thus the cause of the inferen- 
tial knowledge), the three-fold division of Inference is 
because of the distinction in the causes of the knowledge 
of vyapti. 
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Again, Inference is two-fold : svarrha (for oneself) and 
parartha (for others). The srvārtha is the cause of one 
obtaining inferential knowledge for oneself and the parartha 
is the cause of imparting inferential knowledge to others. 


There need not be the rule of five members of an in- 
ference. One should employ so many members without 
which there cannot arise the inferential knowledge. 


7. Agama (Verbal Testimony) is two-fold : Paurugeya 
(human compositions) and Apauruseya (not human compo- 
sitions). The human compositions of only the trustworthy 
persons are valid and authoritative. The trustworthiness 
of the speaker consists of (I) perfect and true knowledge 
of the subject intended to impart; (2) absolute absence of 
wrong understanding, carelessness, deceitful desire, defec- 
tive sense-organs and others; and (3) following the Vedas; 
for example, the Mahabharata. The entire Veda which is 
not human composition is valid and authoritative. The 
fact that the Veda is not human composition is proved by 
the Veda itself. 


That Veda alone, the meaning of which has been 
determined by six-fold interpretational canons viz. Upa- 
krama (commencement) and others causes true knowledge. 
Otherwise it causes wrong knowledge. 


8. The sense of the Veda is three-fold: The Lord, 
gods like Brahma & others, and the Lord’s forms residing in 
them. The Lord is expounded through the super-primary 
word-power. All else is expounded through primary 
power (denotation), implication, indication, metaphor, 
conventional metaphor, and conventional implication. 


The primary or expressive power (denotation) is also 
three-fold : etymological, conventional and etymologico- 
conventional. Ridhi or convention is ample usage; e. g. 
the words ‘gauk’, *ghotah" etc., denoting the cow, the pot, 
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etc. Yoga or etymology is expressive power of the parts 
of a word; e.g. the words ‘pacaka’ etc. denoting (cooks 
like) Devadatta and others. Combination of both is 
Yogarudhi, e.g. the words 'pankaja' &c. denoting the lotus 
and the like. 


Laksana or implication is the word-power which 
functions when the denoted sense becomes incompatible 
and the implied sense is connected with the denoted sense, 
e.g. in the sentence 'Gangayam ghogah' (Hamlet is on the 
Ganges) the word 'sa£gayam' (on the Ganges) means 
‘gangatire’ (on the bank of the Ganges). 


Gauri or indication is the word- power which gives the 
sense having similarity with the primary (denoted) sense; 
e.g. the sentence ‘Agnirmanavakah’ (The boy is fire) means 
that the boy is lustrous like fire. 


Upacara or metaphor functions in cases like the usage 
of the word ‘Lion’ with reference to a lion drawn in a 
picture. Moreover, if there ıs abundant usage, the word- 
power is called ‘Raghopacara’ or conventional metaphor; 
e.g. the usage of the root ‘Dah’ (burn) with reference to 
red-hot iron. 


Rüdhalaksena or conventional implication functions in 
cases like the usage of statements like 'Margaf calanti’ 
(Roads move) even though the roads are stationary. 


Lakgana or implication is also three-fold : Jahat 
(Abandoning), Ajahat (Non-abandoning) and  Laksita 
(Implied). The Jahat-lakgana is that wherein the primary 
sense is abandoned; e.g. the word ‘Ganges’ when implies 
*bank'. The Ajehat-laksana is that wherein the primary 
sense is not abandoned; e.g. when (in the sentence 
‘Chatrino gacchanti? (Umbrella-holders are going), the word 
‘Chatrin’ (Umbrella-holder) implies ‘non-umbrella holders’ 
also. 
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The Laksira-laksana is the word-power wherein 
through the relation of the implied sense, a sense connec- 
ted with it is implied; eg. in the sentence like ‘Serve 
ekibhavanii (All become one), the suffix ‘Cv’ conveys the 
implied sense of ‘oneness of thoughtful persons’ through 
the implied sense of ‘oneness of thoughts’. 


These word-powers functicn in the world. 


As regards the Lord, there function super-etymology 
and super-convention. The super-etymology functions in 
the case of words like ‘Indra etc., which are used in 
worldly expressions, when they denote the Lord. Because, 
the etymological sense of the word ‘Indra’ is ‘supremacy’ 
and it unlimitedly exists only in the Lord. And because, 
the limited supremacy found in god Indra is also dependent 
upon the Lord. In the case of words ‘Narayana’ and the 
like, there functions Mahayogaridhi or super-etymologico- 
conventional power. 


9. The Sakti or word-power (yielding the sense) 
refers to an individual object only, which has relevant 
connection and not to an individual qualified by generality. 
Because, thereby arises the defect guurava (cumbrousness). 
The knowledge of the generality arises as it is inseparably 
connected with the individual. 


The meaning of a sentence is possible at some places by 
supplying a word, at other places by repetition and at some 
other places by the purport or intention (of the speaker). 


[0. An injunction gives the knowledge which prompts 
action. A prohibition gives the knowledge which causes 
withdrawal from action. The sense of the suffix of vidhi 
(injunction), is (three-fold): causing no evil, possibility 
of the action and being the instrument of desired fruits. 
It (the sense) is not giving rise to apürva (unseen merit or 
demerit); because it can be guessed. And that apürva 
exists in the abode of the fruit, and not in the abode of 
the action. 
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In injunctions like "(Satruvadhakamar ) syenenabhiceran 
jajeta” [(One desiring eremy’s death) sould perform the 
hawk sacrifice], there functions /uksana or implication as 
the injunction is the instrument of desired fruit. 


It (the prohibited action) is the cause of strong evil in 
the form of heli and the like. The sense of prchibition is 
(two-fold) : giving rise to strong evil and absence ot the 
instrument of desired fruit. 


II. The apabhramsa (incorrect) words possess no kind 
of power. But, there arises the understanding of their 
sense due to an illusory word-power or due to modern 
convention (regarding meaning of those words). 


The Vedic words are ail perfect. And the incorrect 
words are all imperfect. The perfection arises due to 
their being generated according to grammar; its absence 
causes the imperfection. 


I2. Both the utpatti (origination) and the Jfiupti (ascer- 
tainment) of the validity of the (knowledge caused by) 
pramapus is svatah (intrinsic). As regards the validity of 
the origination ii is intrinsic as it arises due to the same 
causes which give rise to the knowledge. And as regards 
the ascertainment of the validity of the knowledge, it is 
also intrinsic because it is cognised {inevitably by the 
Saksin (intuitive and infallible perception) which cognises 
the knowledge (produced by sense-organs). Otherwise 
there would result the fallacy of infinite regress. 


(If one objects), if it is intrinsic, doubts are impossi- 
ble and they sublate the contention, (it is replied), (the 
intrinsic nature of ascertainment is quite cogent), because 
the intrinsicality is generally valid. Because, it is accepted 
that in the presence of badhaka (invalidating element), the 
Saksin does not cognise the validity. 


The invalidity of knowledge regarding both its origin 
and ascertainment is extrinsic. 
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Chapter IV 


SRSTYADYASTAKARTRTVA-NIRUPANAM 


[Elucidation of (Lord’s) eight-fold Agency like 
Creation &c.] 


Having thus elucidated categories (in the universe) 
now is elucidated their creation and others, because, the 
knowledge of the Lord who is the agent of their creation 
&c., is the means to Liberation. 


At the end of the pralaya (universal dissolution), the 
Lord desires to create the universe. Then He stirs the 
prakrti (Primordial matter) having entered it Then, He 
divides it in the form of three gunas. Thereafter, He 
creates all elements from Mahat (the great or the first 
produced element) to Anda (the cosmic egg), and their 
presiding deities viz., god Brahma and others. Then 
having placed portions of sentient souls and non-sentient 
matter in His stomach, He enters the Brahmanda (cosmic 
egg). Thereafter, at the end of thousand divine years, 
He produces through His navel a lotus. And that lotus 
arises at the end of the first half of the very first Brahma's 
period (of hundred years). In that lotus four-faced Brahma 
is born. The four-faced Brahma having no recollection of 
the means of world-creation, performs penance for one 
thousand divine years. The Lord having become pleased 
by that penance creates from His body the five elements. 
Then being the indweller of the four-faced, He becomes 
the bearer of that name (Brahma) and creates the fourteen 
worlds with the five elements and with the petals of the 
lotus (of his navel). Again, all the gods are born inside 
the cosmic egg. 
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There is birth to Goddess Lakgmi and other eternals 
also of the form of paradhinavisesavapti [acquisition of 
special aspects (or powers) that is dependent upon the 
other (viz. Lord).] 


On every Brahma-day there occurs creation and 
destruction of the three worlds viz Bhth, Bhuvah and 
Svah. One Brahma-day is of thousand four fold yugas 
(ages); it contains fourteen manvantaras (Manu’s periods). 
Each Manu enjoys the rule for a period extending to 
seventy-one four-fold rugas and eighteen and half lakhs 
of years. Similarly, there occur fourteen Indras as the 
rulers of heaven (during one Brahma-day.) 


3. The yugas (ages) are four-fold: Krta, Treta, 
Dvapara and Kali. Among them, Krtayuga extends toa 
period of four thousand years of the gods’ calculation. 
Each sandhikala (intervening period between any two ages) 
consists of four hundred years before and after. Similarly, 
Tretayuga extends to three thousand years and each inter- 
vening period consists of three hundred years before and 
after. Similarly, Dvaparayuga has two thousand years 
and each intervening period consists of two hundred years 
before and after. Soalso, Kaliyuga has one thousand 
years. Each intervening period is of one hundred years 
before and after. Thus the four yugas extend for twelve 
thousand years. One recurrence of all the four yugas is 
called ‘Mahayuga’ (Great age) (equivalent to twelve 
thousand years). 


4. A specific period of  world-creation is called 
‘Kalpa’. It is two-fold: Mahikalpa and Padmakalpa. 
Mahakalpa is that period of creation from Mahat upto 
cosmic egg. And Padmakalpa is the period of the creation 
of the lotus (from Lord’s navel) and of the four-fold 
Brahma within the cosmic egg. The same (Padmakalpa) 
is called Brahmakalpa. The Brahmakalpa is also two- 
fold: Dinakalpa and Manukalpa. The period of daily 
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creation is Dinakalpa; there are eighteen thousand Dina- 
kalpas Each Brahma's dav consists of fourteen Manu- 
kalpas. 


During each Brahm3’s dav, when there happens the 
torture of sartvika beings at the hands of rajasa and tamasa 
beings, there occur Lord's incarnations as Matsya (Fish). 
Karma (Tortoise) and so on. There too, during Vaivasvata- 
manvantara, there occur ten incarnations. During other 
Manvantaras. there occur other incarnations. 


Due to these incarnations, there happens the destruc- 
tion of wicked beings and protection of good beings. 


5. Sthiti ( Preservation) is the protection (of the 
world ), done by the Lord having entered the world in 
manifold forms with various states like waking and others. 
The states are five-fold: (॥) Jagrat (waking), (2) Svapna 
(dream), (3) Susupti (deep-sleep), (4) Moha (swoon) and 
Turiva (Liberation). 


(I) The Jagradavastha is the origin of pleasure and 
pain from the experience of respective objects (of sense- 
organs) caused by the abhimana (wrong sense of identifica- 
tion of the self) with the body, sense-organs and others. 
Its prompter is the Lord designated as ‘Vigva’ who resides 
at the end of the right eye. He has seven limbs and 
nineteen faces. In that state, the soul residing in the heart 
reaches Viiva dwelling in the right eye. [ There are two- 
fold souls sansa (having parts) and niramsa (having no 
parts). ] The souls having parts (reach Viiva) through a 
part and those having no parts through lustre. This state 
is possessed by all souls beginning with Brahma. 


6. (2) The Svapnavastha is the state of experiencing 
dream-objects through the mind having no abhimana with 
the body, sense-organs and the like. Its prompter is the 
Lord named Taijasa who residing in the mind exists in the 
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place of throat. He has also seven limbs and nineteen 
faces. All souls experience the dream-state.  Therein, 
the soul reaches Taijasa. 


(3) The Susupti is that state wherein there is only the 
experience of one's inherent form without the perception 
of both the external and dream-objects. Therein, all 
sense-organs cease to function. Its prompter is (the Lord 
named) Prajia. Then the soul reaches Him. This state is 
experienced by all souls beginning from Rudra. It should 
be understood that in the waking state Viiva becomes one 
with both Taijasa and Prájaa; and so on. 


(4) The Mohavastha is the swoon-state. Therein there 
is the experience of only pain. Its prompter is the Lord. 
But His form is not known by us; the revered elders should 
be asked. This state is experienced by all souls beginning 
from Rudra. Therein, the soul reaches the Lord (not fully 
but) in half manner. 


(5) The Turivavastha is the Mokga (Liberation). It 
will be narrated (Chapter VI). Its prompter is the Lord 
named as Turiya. He resides inthe head, twelve angulas 
above the bottom of the nose. Similarly, the Lord alone 
is the protector even in the womb and the like. 


7. Sarhhara (Destruction) is Pralava ( Dissolution ) 
It is two-fold: Mehapralaya {Great dissolution ) and 
Avantarapralava (Intermittant dissolution). Mahapralaya 
consists of the dissolution of all from the three gunas upto 
the cosmic egg and also of their presiding deities like 
Brahma and others. Then the Lord desires to destory. 
Due to that desire, there arises flames of fire from the 
mouth of the Lord residing inside Sega. Thereby, the 
cosmic egg together with its cover burns to ashes, The 
effects dissolve in their respective causes. 


There remains only Pra&rti (Primordial Matter). Then 
the great water of the form of Goddess Laksmi (pervades 
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everywhere). Therein the Lord named ‘Sinya’ lies down 
on the Fatapatra (fig-leaf) of the form of Goddess Laksmi. 
All the souls enter the stomach of tbe Lord. There 
happens no destruction of Sribhaga in the three regions 
viz., Svetadvipa, Anantasana and Vaikunta. So also, 
there is no destruction of Andhatamas. But the non- 
eternal hells like Raurava and others become destroyed. 
Through Prakrti, Ksanakala. Lavakala and others are alone 
created. 


The Avantarapraluy2a is two-fold: Dainandinapralaya 
(Day-to-day dissolution) and Manupralaya (Dissolution 
at the end of Manu’s period). The Dainandinapralaya is 
the destruction which happens during each Brahma’s day 
at the commencement of the night. Then there occurs the 
destruction of worlds viz., Bhuh and others. Then gods 
like Indra residing in the Svarloka (heaven) depart to 
Maharloka and higher worlds. 


The Manupralaya is the destruction which occurs at 
the end of each Manu's period. Then there does not 
happen the destruction of the three worlds viz., Bhüh and 
others. There occurs the destruction of only human 
beings existing in the Bharloka (mortal world). Those 
beings residing in the other two worlds (Bhuvah and Svah) 
depart to Maharloka and other higher regions. Then all 
the three worlds (Bhuk, Bhuvah and Svak) become filled 
with water. 


8. Nivamana (Control) is Lord's urging; because what- 
ever is done by anybody, all that is done due to Lord's 
urging only. 


9. Jaana or knowledge is also dependent upon the 
Lord because whatever knowledge is caused by any means 
to anybody, all that is caused by the Lord Himself. It is 
two-fold : cause for semsara (worldly life) and cause for 
moksa (liberation ). The cause of worldly life is that 
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knowledge of the form of the sense of mine and the like 
towards body, progeny, wife and others. The cause of 
liberation is that knowiedge of the form of direct-vision 
of the Lord according to one's competency. It is caused 
by the wealth of manifold means. The direct vision of 
the Lord occurs only to good souls beginning from four- 
faced Brahma and ending with best human beings. It does 
not occur to fit-for-hell souls. 


During each Brahmakalpa there occurs to each one of 
the Rju souls direct vision of the Lord and Liberation. 


——4— 


Chapier ५ 


MOKSASADHANANIRUPANAM 


(Elucidation of the means to Liberation) 


l. The various means of the direct vision of the Lord 
which is the means to Liberation are: (I) Detachment from 
the enjoyment of the worldly and other-worldly fruits due 
to perceiving manifold worldly miseries and due to associa- 
tion with good beings; (2) Wealth of sama (intellect firm 
in Lord), dama (self-control) and the like; (3) Wealth 
of study of scriptures; (4) Resorting to the Lord; 
(5) Residence at preceptor’s abode; (6) Sravana (Listening 
of the form of the knowledge of the sense) of true scri- 
ptures through his (preceptor's) instruction; (7) Manana 
(Contemplation) is the examination which ls synonymous 
with Mimamsa (Investigation) for the sake of confirming 
the truth known from the preceptor; (8) Devotion to the 
preceptor; (9) Devotion to the Lord befitting to one's 
competency; (l0) Compassion towards one’s inferiors; 
(ll) Affection towards one's equals as to one's self: 
(i2) Devotion towards superiors; (33) Performance of 
nivrtta (unselfish and God-devoted) actions; (4) Complete 
abandonment of prohibited actions; (I5) Full submission 
to the Lord; (6) Perfect knowledge of gradation among 
souls; (7) Knowledge of five-fold differences; (8) Know- 
ledge of the discrimination between Prakrti and Puruga; 
(I9) Condemning the wrong-doers; (20) Worship. 

These are common to all (good) souls beginning from 
Brahma. 


2. Preceptors are also two-fold : Niyata-preceptors 
and Aniyata-preceptors. The Niyata-preceptors are those 
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who impart instruction in the lore concerning the specific 
form of the Lord befitting to the nature of the pupil, 
having known it (nature) thoroughly. Sages are such pre- 
ceptors of the best human beings. (Superior) sages and 
gods are such preceptors of (inferior) sages and emperors; 
(superior) gods are of (inferior) gods. 


Among them too, god named Sumanas, worthy of 
Garuda's place is the niyata-preceptor of the two gods 
named Surüpa and Santarüpa who are fit for places of 
Surya and Candra. Similarly, the same Sumanas, worthy 
of Garuda's place ıs the nivota -preceptor to the god named 
Sumanta who is fit for Indra’s place. The Rju named 
Latavya worthy of Brahma's place is the nivata preceptor 
of both viz., of Sumanas fit for Garuda's place and of 
Ugratapas fit for Rudra's place. 


For the human beings, sravaga or understanding tbe 
sense of scriptures under a preceptor goes on for several 
births. The period of sravana for those who are fit for the 
places of Strya and Candra extends to four Manvantaras. 
The period of Sruvaga is ten Manvantaras for the soul fit 
for Indra’s place. And the period for those who are fit for 
the places of Rudra and Garuda is Sàrdha - parardha 
(= Brahma's seventy-five years). 


3. Aniyata-preceptors simply impart the knowledge 
of Lord's real nature. One should study under them also. 
(Secondly), one should never abandon the preceptor first 
obtained. If a better preceptor is available, he can be 
obtained without the permission of the first obtained. If 
an equal preceptor is available, he can be obtained with 
or without the permission of the first. If an inferior 
preceptor is to be obtained, one must seek the permission 
of the first. 


All superior souls upto Brahma are ever preceptors. 
One should profess devotion to them befitting to their 
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greatness; because they allow us to secure Liberation, 
because they impart knowledge (leading to Liberation), 
and because they enjoy the fruits of sravane & c. performed 
by disciples. In this matter. the preceptor gets the fruits 
eight times more than what the disciple gets. His (precep- 
tor’s) preceptor gets fruits double to what he (preceptor) 
gets. Their superiors get fruits two and half times. The 
gods get thousand times. Four-faced Brahma gets fruits 
multiplied by mahaugha. 


Among them (preceptors), because of possessing thirty- 
two characteristics, Brahma is the supreme preceptor. 
Rudra and others in their order possess lesser number of 
characteristics and are minor preceptors. Therefore, pre- 
ceptors’ grace should be secured through devotion to 
preceptors. 


The gradation (among souls) has been elucidated by 
my revered preceptor in his work ‘Taratamyasangreha’ and 
it should be learnt through it alone. 


4. Upasuna (Worship) is two-fold : one is of the form 
of continuous study of scriptures and the other of the 
form of (pure) meditation. In the case of some eligible 
persons, they secure direct vision (of tbe Lord) through 
continuous study of scriptures; others secure it through 
meditation. Meditation is unbroken remembrance of 
only matters connected with the Lord neglecting all other 
matters. This itself is called ‘Nididhyasana’. It (medita- 
tion) is possible to one who has obtained definite know- 
ledge in the form of ‘This is thus’ by abandoning ignor- 
ance, doubt and false knowledge through study and reflec- 
tion (of scriptures). 


The worship performed by Ekagunopasakas (those who 
worship only one quality of the Lord) is concerned with 
the (form of the) Lord, as characterised with only one 
quality of the Lord viz., Atmatva (Inner soul). The best 
of human beings worship the form of the Lord as chara- 
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cterised by four qualities viz. Sat (Existent) Cit (Sentient), 
Ánanda (Blissful) and Atman (Inner soul). Gods, sages and 
the like worship the form of the Lord, befitting to their 
competency, characterised by manifold qualities. Among 
the gods, Brahma worships the Lord as having infinite 
forms, each farm characterised by infinite qualities and 
functions, which are described in the Vedas. Goddess 
Sarasvati worships the Lord in His functional aspect in 
the sense of All-functioner. Garuda and Rudra worship 
the infinite forms of the Lord in the aspects of His quali- 
ties and functioning as possessing all qualities and as 
All-functioner. Indra and the like worship the Lord as 
possessing all qualities, as All-functioner and as having 
all forms. 


Some sages worship the Lord in the Bimba-form in- 
dwelling the body. Human beings worship the Lord in- 
dwelling the fire and the idols. Gods, some sages, Gandha- 
rvas and Apsarasas worship the Lord as all-pervading. 
All should perform the worship of the Lord in the Bimba- 
form. The knowers of tradition state that Bimba-form is 
same as the Prajha-form fof the Lord residing in the 
heart). It is three-fold: Pradesa, Mülesa and Agresa. 
Some are fit to worship Pradesa form residing (pervading) 
in the heart. Some worship Mulesa (form) which is of 
the size of the tip of a thumb residing at the bottom of 
the pericarp of the (lotus-like) heart. Some others wor- 
ship the Lord's (Agresa) form of the size of the thumb 
residing at the top of the pericarp of the (lotus like) 
heart. 


5. For Rjus, the period of worship extends hundred 
Brahma kalpas. Those who are fit for the place of Rudra 
and Garuda, the effort of Liberation goes on for twenty- 
four Brahma-kalpas. Indra attempts for twenty kalpas 
Surya and others attempt for ten kalpas. The period of 
worship for the souls fit for Rudra’s place is Brahma's 
twenty-five years. The period of worship for the souls fit 
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for the places of Indra's place is four Manvantaras. The 
period of worship for the souls fit for the places of Sürya 
and Candra is one Moenvantara, For the others, parts 
of Manvantara themselves form the periods of worship. 


6. The five-fold differences are- ([) the difference bet- 
ween souls and the Lord: (2) mutual differences among 
souls from one another; (3) the difference between insen- 
tient matter and the Lord; (4) mutual difference among 
insentients; and (5) the difference between souls and the 
insentients. These five-fold differences are beginningless 
and eternal and continue even in Liberation. 


7. Due to this wealth of means (of Liberation), there 
arises befittingly direct vision (of the Lord) to souls 
beginning from Brahma and ending with human beings. 
Therein, the best of human beings will have the direct 
vision of the Lord as of lightning. Gods will have the 
direct vision of the Lord as a lustrous mass like Sun's orb. 
Garuda and Rudra have the vision as cf a reflection. 
Only (four-faced) Brahma will have the clear vision of 
the Lord as characterised by all limbs. 


Some of the souls who worship the Lord as all-pervad- 
ing will have direct vision of the form of the Lord of the 
size pervading the inside of the Brahmanda. Those gods 
who are inferior to Strya will have the direct vision of the 
Lord pervading even outside the Brahmanda upto the 
(space of the) five elements. Candra and Surya perceive 
Lord’s form pervading upto the Manas-tattva. Uma and 
Sauparni perceive (Lord's) form pervading upto Mahat- 
tattva, Rudra and Garuda perceive Lord’s form pervading 
upto Tamoguna. Sarasvati perceives (Lord's) form per- 
vading hundred times beyond the three gunas. (Four-faced) 
Brahma perceives Lord's form pervading upto the unmani- 
fest ether. 
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Brahma secures befitting direct vision (of the Lord) 
before hundred Brahmakalpas. The souls fit for the places 
of Rudra and Garuda (secure) before fifty Brahmakalpas. 
Strya and others secure direct vision (of the Lord) before 
ten Brahma-kalpas Others secure direct vision (of the 
Lord) within one Brahmakalpa itself. The direct vision 
(of the Lorg) is mind- generated In the case of gods and 
others, the eight-fold superhuman powers like minuteness, 
generate due to direct vision (of the Lord). 


8. Butthere is no direct vision (of the Lord) for the 
souls fit for Tames (hell). On the otherhand, the fruition 
of the hatred (towards the Lord) becomes the means for 
their going to hells. Those means are (i) greed for worldly 
objects; (ii) three-fold hatred of preceptors; and (iii) nine- 
fold hatred of the Lord. 


Thus knowledge is dependent upon the Lord. 
9. Similarly, ‘Ignorance’ is also dependent upon the 
Lord. 


Even ‘Bondage’ of the soul is dependent upon the 
Lord. The bondages are- Lord's will, nescience, desireful 
action, subtle body, mind formed with three-fold gunas, 
gross body and so on. 


Thus beginning from the creation (of the world) upto 
(soul’s) bondage - all are dependent upon the Lord. 


————— 


Chapter VI 


MOKSASVARLPANIRÜPANAM 


(Elucidation of nature of Liberation) 


I. Now, even Liberation is dependent on the Lord. 
To explain: After the direct vision of the Lord, there 
arises supreme devotion. Then (there occurs) the extreme 
grace (of the Lord). Thereby there occurs liberation from 
Matter, nescience and others. 


It (Liberation) is four-fold : (i) destruction of actions; 
(il) going up i. e., merger; (iii) path of the lustre and the 
like; and (iv) enjoyment. 


Destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumula- 
ted demerit or sin and also of all the undesired merit, 
Destruction means handing over the undesired merit to 
some friends and handing overthe sin to some enemies. 
The remaining (parts of the sin and undesired merit) get 
destroyed by their very nature. This is regarding accu- 
mulated actions. 


But in the case of actions which have begun to yield 
fruits, they become destroyed only by experiencing (their 
fruits). (Four-faced) Brahma possesses merit which yields 
fruits for hundred Brahmakalpas and he enjoys the rule 
of Satyaloka and so on. Garuda and Sega experience the 
fruits and merit and demerit for a period of fifty Brahma- 
kalpas. Indra and Kama experience the fruits of merit 
and demerit for a period of twenty Brahma-kalpas. Sürya, 
Candra and other gods experience such fruits for ten 
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(ii) going upi e., merger; (iii) path of the lustre and the 
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Destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumula- 
ted demerit or sin and also of all the undesired merit. 
Destruction means handing over the undesired merit to 
some friends and handing over the sin to some enemies. 
The remaining (parts of the sin and undesired merit) get 
destroyed by their very nature. This is regarding accu- 
mulated actions. 


But in the case of actions which have begun to yield 
fruits, they become destroyed only by experiencing (their 
fruits). (Four-faced) Brahma possesses merit which yields 
fruits for hundred Brahmakalpas and he enjoys the rule 
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Biahma-kslpas. in the case c7 others i:ke the best human 
beings, such experience extenas to only ore Brahma-kalpa. 


2. After experiencing such f:uits which have begun to 
arise, soul deparis upwards througi: Biuhin nadi. Sugumna- 
nadi itself is Brahrwwadi. It is existing in the body from 
the bottom upto the head, straight like along stick. It 
has five parts. 


Similarly, these who have direct vision (of the Lord) 
are two-fold : Pririkalambarrs and Apratikalambanas. 
Pratikalambuncs are those v ho secure direct vision within 
pratikas (symbols) like the body and others. And, 
Apratikalambenas are those who secure direct vision out- 
side the body and ihe like. Some Apratikalambanas, 


excluding gods, depart above through the middle of the 
Sugumna -naà di. 


At that iime, the tip of :he heart shines. The soul 
departs as thereby the path becomes illumined Then he 
departs above due to Prajna (form of the Lord). Then 
god Vayu moves in front cf the Lord. Then there happens 
departure through the path of lustre and the like. In all 
the worlds throughout, the soul receives worship. Then 
gradually the soul reaches Vaikugtha. There he secures 
the Lord designated as Turiya. 


In the case of Pratikalambanas, at that moment, 
there arises necessarily the remembrance of the Lord. 
They depart (to higher regions) through a madi existing 
by the side of the Susumnanidi due to the path being illu- 
mined by Lord’s lustre. They reach Arciradi-loka. 
Gradually (they reach) Vayuloka. After reaching Vayu- 
loka, god Vayu himself takes them to Brahma-ioka. And 


he (Brahmi) takes them to Vaikuatha after the destruction 
of his body. 


In the case of Ekagugopasakes, they do not depart 
from the body after securing direct vision. But due to 
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body becoming whitish, it becomes swollen. Then 
gradually the body perishes. They live in Bhtloka and 
other worlds. All get instruction from four-faced Brahma 
in the Satyaloka. Thev perceive necessarily Lord Vasudeva 
in the Sveta-dvipa and Sin:umara in Dhruva-loka. 


In the case of ‘namo yog.a souls, they depart from 
their bodies after the fruition of their hatred (towards the 
Lord). Allofthem secure Kali. Atthe time of destruc- 
tion of Brahma's body, the subtle body of Kali becomes 
destroyed by the blow of Vayu's mace 


3. There isthe destruction of the subtle bodies of 
ever-migrating souls. Otherwise they will never experience 
(pleasure and pain) befitting to their inherent nature. And 
there will result the futility of their performing various 
means of Liberation. 


Those who reach Janaloka and higher worlds do not 
return again (to the morial world). 


In the case of gods, there is no departure above and 
no going through Arciradi-path. But only for those (gods), 
who are born as human beings and the like, there happens 
departure and (going through) the path. But then they do 
not get Liberation; they get Liberation only after their 
merger into their superior. 


4. Now, the order of the body-merger. There are 
two paths: Garudamarga and Sesamarga. Garudamarga 
consists of Garudga-Sauparni-Indra-Guru-Sirya and Agni. 
Segamarga consists of Sega, Varuni, Kzma, Aniruddha, 
Soma and Varuga. Agni merges into Sürya; Surya merges 
into Guru; Guru merges into Indra; Indra merges into 
Saupargi; and Sauparni merges into Garuda. Similarly, 
Varuga merges into Soma; Soma merges into Aniruddha; 
Aniruddha merges into Kama; Kama merges into V4rugi; 
and Varugi merges into Sega. 
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5. Inthe case of others, some enter the Garuda-marga 
and some Sesamarga. To explain: Bhrgu and oihers 
merge into Daksa; Daksa merges into Indra; -thus they 
enter the Garudamarga. Gaagesa the presiding deity of 
ether and Dhara, the presiding deity of earth merge into 
Guru and thus enter the Garudamarga. The Karmaja 
devas and kings Priyavrata and Gaya merge into Svayam- 
bhuva Manu. Svayambhuva Manu merges into Indra. 
Marudgagas and Jaya and others also merge into Indra. 
Yama merges into Manu. Nirrti also merges into Yama. 
Pitrs merge into Yama.  Agniputras, Ajanajadis and other 
remaining gods also merge into Agni; thus they enter 
Garudamarga. 


Gandharvas merge into Kubera; Kubera merges into 
Soma; Sanaka and others merge into Kama; Visvaksena 
merges into Aniruddha; thus they enter Sesamarga. 


Garuda and Sesa merge into Sarasvati; Sarasvati 
merges into four-faced Brahma; four-faced Brahma merges 
into the Lord through Goddess Laksmi. 


Uma merges into Rudra; Rudra merges into Bharati; 
Bharati merges into Vayu; and Vayu merges into Goddess 
Laksmi. 


6. Then itself, they will not obtain Liberation. But, 
after this Brahma-kalpa there starts the next Brahmakalpa 
and then Vayu secures Brahma's place; Bharati becomes 
Sarasvati. Rudra obtains Sega's place; Uma will become 
Varupi. Thus after the four viz., Vayu and others become 
Brahma and others, they obtain Liberation. 


Thus after the (above mentioned) merger, among the 
souls who have entered the body of four-faced Brahma to 
those who are fit for the destruction of their subtle bodies 
inthis Brahma-kalpa, there happens the destruction of 
their subtle bodies when they bathe in river Virajà together 
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with Brahma. River Viraja exists in between Primordial 
matter and unmanifest ether; itis of the form of Laksmi. 
The subtle body consisis of subtle ten organs, subtle five 
vital airs, and subtle mind. Together it consists of sixteen 
aspects. fts destruction means the desiruction of its 
contact with the soul. Some opine that it gets natural 
destruction. 


Atthe time of world-dissolution, all souls enter Lord’s 
stomach. Then there is no experience. But when again 
there happens world-creation, there begins experience. 


7. The liberated souls befitting to their enjoyment are 
four-fold: Having enjoyment of () Salokya, (2) Samipya. 
(3) Sarüpya and (4) Sayujya. 


(I) (Salokya-, Some enjoy to their full contentment 
residing anywhere in Lord's world. (2) (Samipya-) Some 
enjoy to their full contentment being in Lord's vicinity 
(3) (Sarzgpya-) Some bear four arms and conch, disc 
and other weapons and enjoy to their full contentment. 
(4) (Sayujya) Some enjoy to their full contentment having 
entered Lord's body. 


Similarly, some reside in the milk - ocean. Some 
reside in Agvattha-forests. Some reside in nectar-oceans 
called Ara and Nya. Some reside in outer gardens. There 
are many trees. Therein every branch showers sweet 
cakes, sweet soups and heaps of flesh. Here and there, 
the liberated souls enjoy the eatables of their choice. 
Some enjoy women. Some drive horses, elephants and 
thelike. Some wear divine ornamenis and enjoy water- 
sport in the company of women, They enjoy in variegated 
houses and mansions built with crystals, Indranila-pearls 
and the like. Some praise the Lord by reciting Rk and 
other Vedas. Some, due to the exuberance of joy, utter 
words like ‘Havw ‘Havu’. Some due to the influence of 
previous practice perform sacrifice and the like. Some 
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remember from birth to death and obtain pleasure. Some 
perceive their ancestors only out of their desire. Some 
wander in all the worlds. Some sport having taken bodies 
formed by pure Sattva. Some sing Lord's qualities and 
deeds Some dance Some play on musical instruments. 


Allare graded. They enjoy without anv envy, jealousy 
and other vices. 


The liberated souls obtain excessive joy due to the 
influence of performing good deeds, worship and others 
after securing direct vision. Otherwise that performance 
will become fruitless. Rudra and others also perform. 
To explain: Rudra performed penance for ten kalpas in 
the Lavaza-samudra. Indra (as a part of penance) drank 
smoke for one crore years. Surya performed penance for 
ten thousand years hanging his head downwards. Yama 
lying in the sky drank (Sun’s) rays for one thousand years. 
Thereby, (they all obtained) excessive joy. 


Just as a goldsmith gives shape to gold, the Lord 
creates great and more auspicious bodies for the liberated 
souls so that they can enjoy pleasures by their sheer will. 


All things existing in Vaikuntha and other regions 
have the form of Laksmi and others. 


8. Even in the case of liberated Brahma and others, 
they do not have the function of world’s creation and the 
like. But, they necessarily have the control over their 
inferiors. The liberated do not return to this worldly life. 


The Lord lies down on the couch named Nimita of the 
form of Laksmi, enjoying all the pleasures and being 
praised by liberated Brahma and others. There, Goddess 
Mahalaksmi singing benevolent deeds of the Lord wor- 
ships Him with manifold prosperities. 


Thus all is quite auspicious. 
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Those souls, from gods to human beings, who befitt- 
ing to their capacity repeatedly remember in their mind 
and utter through their speech, the sense of the Brehma- 
sitra-bhasia composed by Sri Anandatirtha, obtain this 
Liberation eternally through Lord Mukunda’s grace. 


Learned Padmanabha. the pupil of revered Raghu- 
nathacarya has comopsed this Padarthasara. Let the scho- 
lars bless him. 


Notes 


Chapter I 


Please add the translation of the maigalasloka > 

* bow down to VWisyu, Lord of Laksmi and also to 
all preceptors beginning from the omniscient (Sri Madhva- 
carya) and compose this perfect compilation of categories 
according to scriptures. 


*"Metaphysics is the science of reality and the meta- 
physics of any system of Philosophy draws its inspiration 
from its epistemology. The universe presented to us 
through our faculties of knowing, consists of real things 
existing in diverse patterns or roodes. These autonomous 
units or modes of existence, or things are called padarthas 
or categories. The padarthas are so many different 
monads or units of reality. A padartha is defined as an 
entity having the characteristic of being perceived in true 
knowledge— (‘ prameyatvam padarthasya lakshanam’” ). 
The multifarious things of existence exist in the form of 
substances (dravyas) like gold and clay, organisms like 
human beings and insects, qualities like colour and shape, 
actions like walking, running and the like. Since they are 
all perceived in true knowledge in our daily experience 
they are all entitled to be called padartha. The padarthas 
are enumerated differently in the different systems of 
Indian Philosophy. According to the Jaina system the 
categories are seven— Jeeva, A jeeva, Asrava, Samvara, 
Nirjara, Bandha and Moksha. The Nyaya - vaisesika 
school enumerates the padaritha or categories as seven in 
number viz., dravya (substance), guna(quality), karma 
(action), samanya (universal), samavaya (necessary rela- 
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tion), visesa ( individuality ) and abhava ( negation ). 
According to Sri Madhwacharya the padarthas are ten 
in number. Sri Madhwacharya accepts some categories 
mentioned by other schools, rejects some and postulates 
some not mentioned by other schools, all on the basis 
of experience and as corollaries to his epistemological 
position. The enumeration of the categories accor- 
ding to the system of Sri Madhwacharya is undertaken 
in the Madhwasiddhantasara of Padmanabhasuri''— B.A. 
Krishnaswamy Rao. Outlines of the Philosophy of Sri 
Madhwacharya, Bangalore, 3978, pp. 3-4. 


The name 'Padartha - saügraha' is meaningful. The 
work elucidates all the categories accepted by the Dvaita 
Vedanta propounded by Sri Madbvacarya. A ‘category’ 
is that which is cognised by valid means of knowledge. 


4. Padmanabhastri in his commentary has given the 
definition of Karma (action) as 'saksat paramparaya va 
punyapapakaranam'; it means that, action yields fruits in 
the form of unseen merit or demerit. Enjoined and pro- 
hibited actions are those which are respectively enjoined 
and prohibited by scriptures which guide us towards 
obtaining Lord’s grace leading to Liberation. 


Padmanabhastri adds, in his com. that desireful action 
is that which is done with a desire to secure some worldly 
fruit and desireless action is that which is done for the 
sake of obtaining Lord’s grace, offending superiors, falls 
under prohibited actions 


6. Read: ‘‘Madhva’s conception of Visega goes a 
long way in solving an important problem in metaphysics 
viz., the relation between substance and its attributes. 
Incidentally, it shows that Madhva is a true philosopher 
who seeks to examine such problems of philosophy afresh 
in all keenness and formulates new theories where neces- 
Sary te explain them satisfactorily instead of brushing 
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them aside as illusory or beyond explanation. He isa 
Realist of the first rank and :ries to solve the riddle of a 
real world in as realistic a manncr as possible with new 
concepts wherever necessary. 


*Madhva holds that visesas are infinite in number. 
There is no reason to suppose that an object embodies 
only one visesa. In that case, it would not be possible to 
state many attributes of one and the same thing. 


In our day-to-day affairs we notice more than one 
attribute as described of the same person; e.g., the pro- 
position *Fair and stout man is walking' means to state 
three qualities viz , fairness, stoutness and walking of 
the same person. If only one visesa without any mani- 
fold forms isto be embodied by the person, how are we 
to maintain three qualities at the same time..... An object 
can be described in many ways and so many are the visegas. 
These Visesas exist by themselves, form an identity-in— 
difference without giving room for any anavasthz or vicious 
regress Visesa is self-explanatory and does not need any 
other concept to explain the inter-relation between visesa 
and a visesin, and between one visesa and another. visega 
is in other words, Svunirvahaka,." -Dr. D.N. Shanbhag, 
Some Problems in Dvaita Philosophy in their Dialectical 
Setting. Shri Rama Prakashana, Dharwad, 982, pp. I34-5. 


Badarayana has refuted samavaya in the Brahmasütra 
*Samava yabhyupagamacca samyad anavasthiteh’ (II.2.3). 


8. Hasta is a measure of length from the elbow to 
the tip of the middle finger (equal to about 8 inches). 
Vitasti is to measure of length equal to twelve angulas. 
Angula is a measure equal to eight barley-corns, joined 
side by side in breadth. 


It is common experience that an object (like piece of 
cloth, sky etc.) have parts which are called amsas. Hence, 
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the object possessing parts should be called ‘taism. A 
piece of clo:h can be torn to pieces each measuring a 
hasta or a vitasti or an aigula. These pieces are amsas and 
the piece of cloth possessing these amsas is ‘umsia’. So too, 
the sky has parts: hence it is s:ated "^A bird is flying here 
(in this part of the sky; and there i5 no bird flying there 
(in that part of the sky).”’ 


II. Every entity or object is unique and individual. 
No two entities are same. They may be similar. They 
may resemble. The resemblances differ from individual 
to individual even in the case of twins. E.g., in twins 
named A and B, A's resemblance exists in B and B's 
resemblance exists in A. These two resemblances are not 
one and the same. 


I2. Posterior non-existence arises when the object is 
destroyed, which is possible only after its origin. 


Anyonyabhava or mutval non-existence itself is bheda 
or difference ft ıs the very nature of an object. All 
objects are different from one another. 


In the case of azyantabhava or absolute non-existence, 
one must note that Dvaita \edanta believes that absolutely 
non-existent entities like *hare’s horn, are objects of our 
cognition. lt is common experience that one does get some 
knowledge when one hears *hare's horn’ uttered by others. 


Yathayatham - ‘depending upon the particular occas- 
ion.’ It means, if gh rtabhava refers to prior to its origin, it 
is pragabhava; if it refers to after its origin it is pradhvamsa- 
bhavu; if it refers in relation to a pata it is anyonyabhava. 


I6 Regarding upasakas read: ‘‘In meditating on 
Brahman the devotee may concentrate on one or more 
attributes of Divinity according to his capacity. The 
highest number of attributes open to human comprehen- 
sion is four, though the scriptures posit an infinite number 
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of attributes of the Supreme Being. (Human, souls that 
cannot concentrate on more than one attribute, are termed 
“Tr: a-Jivas’’? by Madhva. The range of attributes upon 
which superhuman souls like the gods and the Rsis can 
meditate is much wider and «¿niy the four-/2ced Brahma 
can medilate on most of them’? —Dr. B.N. K *harma, 
Philosophy of Sri Mudivacarys, Moula! sanarasidass, 
Delhi, 99l. pp. 4i2-3 


7. The avyakrtakasa can be translated as ‘changeless 
either” or ‘ Space’. Read: “6 Space is Avyakritakasa. 
Since it undergoes no change either during creation or 
during dissolution it is called Avyakrita (what ıs not 
transformed). Space or Avyakritakasa is single, eterual 
and self-supporting (swagata). That space is swagata i.e, 
self supporting wil! be seen from the fact that we say ‘here 
is space’. In saying so we regard ‘here’ (space) as the 
support for space. In fact Sri Madhwacharya says that 
the three entities Iswara, space and time are each self- 
supporting (swagata) - ‘Iso desascha kalascha swagata eva 
sarvada’ ( AV. p.28 )- but the seif-supporting attribute 
of space and time are dependent on His will. He has 
willed that they be self-s:pporting and so they are self- 
supporting Space has parts in the sense of having direc- 
tion. If such an attribute or partlike direction did not 
exist in space we could not move our hands avoiding 
obstacles. When we avoid obstacles and move our hands 
we are conscious of direction in space. Space as has 
already been explained is directly perceived by sakshi. In 
all pieces of knowledge the spatial element is always 
present. the srutis speak of as ‘Anadirvaayam akasab'— 
‘this akasa is beginningless' and ‘Atmanah akasah sam- 
bhutah'— 'akasa was born from Atman’. The same entity 
cannot be said to be beginningless and to be born. Hence 
two kinds of akasa are to be admitted viz., avyakritakasa 
or space which is beginningless and bhutakasa which is an 
element among the well known five elements. The space 
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called avyakritakasa is called dik by the tarkikas. The 
word akasa means that which provides space or room. 
The fact that we move our hands in darkness points to our 
percepuon of space by our Sakshi. The bhutakasa is 
known from scriptures’? --B A. Krishnaswamy Rao, 
Outlines of the chilosophy of Sri Mudhwuchurya, Bangalore, 
978, pp. ]6-7. 


(I2) The avvakrta-akasa is a special kind of space 
which is posited in the Madhva system. ..... Together 
with space, time would make up the two ideas of the older 
physics of space and time" — R. A. Kashyap and R. 
Purnaiya, An Iniroduction to Medhva Ontology. Tartva 
Viveka Publications, Bangalore, $973, pp. 45-6. 


23 The five-fold mind is- (i) manas- This is sankalpu- 
vikalpatmaka. That is, resolving ‘‘I will do it". and 
doubting ‘‘whether it will happen thus or otherwise’; 
(॥) buddhi- It is ni$cay.rüpa. That is, determining *'It will 
be thus only," (ili) ehamkara— It is asvarüpe svarüpa-maii. 
That is, cognising an entity wrongly; identifying the body 
&c with the soul, when in fact the soul ıs quite distinct 
from all else; (iv) cittu— Itis smuranahetu or cause of 
memory; (v) cerana It is ceiaso vyapti. That is, the faculty 
due to which many objects are cognised simultaneously. 


24. Saksin- “saksin is given the highest place in the 
Dvaita epistemology. Even to prove the validity of 
pramanas, Saksin is essential. Without Saksin it would 
nof be possible to prove the essential validity of any 
pramana on which depends the validity of all knowledge...... 
The Dvaita philosophers hold that there is no necessity of 
any further test for Saksin. This will be clear from the 
nature of objects of Saksi-pratyaksa: These are: the 
nature of the soul, its attributes, avidya, the mind and its 
modes, all knowledge of pleasure-pain etc., and such 
other supersensuous objects like time, space and so on. 
These experiences are regarded by Madhva as immediate 
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experiences and not as inferential judgements as in other 
systems of thought like the Nyaya - Vaisesika, Let us 
consider the following experience: ““ Etavantam kalam 
sukhamehamasvapsam’’ i.e., ‘slept happily for this much 
time." Here, there is the experience of happiness and also 
acognition of time. Inthe state of deep-sleep wherein 
this was experienced, there is no activity of the mind 
which is completely at rest. So we have to attribute this 
experience cf time and bliss to the instrumentality of a 
special sense-organ that is active even during sugupti and 
which co-ordinates the in most experiences of the self. 
And this spiritual sense-organ of the self is called Saksin 
in Dvaita philosophy" —Dr. D. N. Shanbhag. op cit., 
pp. 67-7i. 


27. The prana, apana, vvana, udana and samana are 
the well known paficaprinas or five vital airs in a body. 


32. (i) Moha is mithyajaana or wrong knowledge; (ii) 
Mahamoha is mithyajaana āgr ha or insistence in wrong 
knowledge; (iii) Tamisra is krodhe or anger; (iv) Andha- 
tamisra is marana or death; and (v) Tamas is ajnana or 
ignorance. 


Read: ‘‘Avidya: Avidya is cosmic ignorance. Cos- 
mic ignorance which is beginningless and which resides in 
the embodied sonls in the subtle form is created in the 
gross form and it is of five kinds viz., moha, mahamoha, 
tamisra, andhatamisra and tamas. It is again of four 
kinds viz., jivacchadika, paramacchadika, shaivala and 
maya. The material cause of avidya is the tamas present 
in the five elements. The avidya contemplated here is 
not absence of knowledge but is of a positive character 
because it can produce effects. Avidya or ajnana is of 
two types referred to as bhavarupa and abhavarupa . 

The obstruction to knowledge is called bhavarupa avidya. 
The bhavarupa avidya which obstructs the complete know- 
ledge of self is called jivacchadika and which obstructs 
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the knowledge of Brahman is called paramacchadika. 
Shaivala is the bhavarupa avidya which blinds the jiva to 
the truth of the na ure of things and produces longings 
and desires. Mayaisthe bhavarupa avidya by means of 
which a magician can show us objects which in fact do not 
exist. The different kinds of avidya reside in the jivas 
only," —B A. Krishnaswamy Rao, op. cit., pp. I2-2. 


35 One of the major assertions of Sri Madhvacarva 
is that dreams are rea:, and that their material cause is 
vasun:s or mental impressions Itis well known that 
dreams are the outcome of the past impressions stored in 
the mind by the agency of the Lord. Dreams are vasana- 
janita, have their own perceiver and are real. 


37. Pratibunba is an important category. In Dvaita 
philosophy, the relation between the Lord and the 
embodied soul is termed as Bimba pratibimbabhavan. This 
discovery of $rii Madhvacarya is one of his major contri- 
butions to World Philsophy in general and to Indian 
Philosophy in particular. It is reasonably accepted that 
Lord alone is svatantratartva which implies that He alone 
is independent in all states and in all times, whereas every- 
thing else is eternally dependent upon Him in all aspects 
and functions, It further implies that even the embodied 
souls are completely dependent upon Him. Further, the 
Brahm:-gun?s or qualities similar to those possessed by 
the Lord Moreover, the souls are as eternal as the Lord. 
All these implications are covered by the Bimba prati- 
bimba bhàva or the relation of the original and the reflec- 
tion The reflection is dependent on the original; it 
possesses some qualities similar to those possessed by the 
original; and it lasts as long as the original lasts. 


EA 


Chapter H 


*Guna isa quality or an attribute; Guna is an attri- 
bute inherent in a substance but cognisable as different 
from it. Gunas are numberless like form, taste, smell, 
touch, number, size. division, heavy, light and so on. In 
general, all gunas are of two types viz., eternal, and non- 
eternal. The eternal gunas or attributes pertain to God 
and the non-eternal to other beings sentient or non- 
sentient. God has forms of infinite colours. Krishna 
being dark, Vamana being white, Parasurama being of 
the colour of a burning cinder, Hayagriva being of the 
colour of the moon, Kapila like the Sun and so on. Pra- 
kriti and gunatrayas have white, blue and red colours. 
Mahattatwa has the colour of gold. Taste is of several 
kinds like sweet, bitter, pungent and sour. Size is of 
three kinds, big, medium and small. Happiness, misery, 
desire, hatred, light, love or affection, bhakti or devo- 
tion, courage, beauty, generosity, knowledge and the like 
are among the numberless gunas.” -B.A. Krishnaswamy 
Rao, op. cit., pp. i23-4. 


It. The eternal quality should be understood as co- 
terminus with the substance and the non-eternal is not so. 
The Udbhita or manifest colour is perceivable. But the 
anudbhita or non-manifest is not so. 


4. The poison is hot; hence it burns. The aparokga- 
Jana is hot; consequently, it burns to ashes all obstacles 
leading to Liberation. This has been elucidated in Chap- 
ters V & VI. 


5. The apeksa-buddhi is the faculty which helps to 
arrange methodically. When two or more entities are 
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enumerated there is their arrangement as ‘this is one’, 
‘this is one’ and ‘thus together there are two’. Due to 
this enumerative faculty or intellect, there arises the idea 
of ‘two-ness’, *three-ness' and so on. 


6. The eight-fold superhuman powers are also called 
as agra-siddhis, They are stated ın a verse: 


Anima laghima praptih prakamyam mahima satha | 
ISitvam ca vasitvam ca tatha kamavasayita ॥ 


The eight-fold powers are (i) apima- making oneself infini- 
tely small; (ii) laghima - making oneself excessively light; 
(iii) praptih- obtaining anything desired; (iv) prakamyam- 
irresistible will; (v) mahima- increasing in bulk at will; 
(vi) isitvam- supreme dominion; (vii) vasitvarh- bringing 
under control; (viii) kamavasayita- suppression of desires. 


7. The conjunction among speech sounds is also 
eternal. 


The contact between the post and the bird arises 
because of the movement of the bird. So too, the contact 
between two wrestlers arises because of the movement of 
either of the two. 


I. Some enumerate garima (making oneself heavy at 
willas one of the eight super-human powers, ànd drop 
kamavasayita : 

Anima mahima caiva garima laghima tatha | 

Praptih prakamyamisitvam vasitvam castasiddhayah n 


4. Regarding prthaktva and anyonyabhava read: 
*"Prthaktva (separateness) is not materially different from 
difference which, according to Naiyàyikas, is anyonyabhava 
or reciprocal negation— a species of non-existence”. 
(p. i4)............ *'The distinct position which separateness 
(ptrhaktva) occupies in the list of qualities recognised by 
the Vaisegikas is dependent chiefly upon the view that the 
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experience embodied in the proposition ‘A jar stands out 
separate from a cloth’ /ghatah pafat ptrhak) should be 
distinguished from the experience embodied in the proposi- 
tion ‘A jaris not acloth’ (ghatan pato na) and that the 
former should be interpreted as an affirmative proposition 
referring to the positive entity called prthaktva and the 
latter as a negative proposition referring to the negative 
category of reciprocal non-existence called anyonyabhava. 
Though the older Naiyayikas support this view, some of 
the Naiyayikas like Raghunatha Siromani shrewdly see 
that this way of differentiating prthaktva from anyonya- 
bhava would only amount to the recognition of some 
useless distinction without any real difference and they 
discard prthaktva along with similar useless qualities like 
remoteness and distance, which are merely temporal and 
spatial relations involving a larger or smaller number of 
intervening contacts" (pp. 96-97) —S. Kuppuswami Sastri, 
A Primer of Indian Logic., Kuppuswami Sastri Research 
Institute, Mylapore, Madras, 96!, Part III. 


I5. The manah pravanya connotes the mental attach- 
ment towards the Lord also, called as Bhakti or devotion, 
which leads to Liberation (Chapter V). 


6. The Bhagavata states: 


नमसोऽथ विकुर्वाणादमूत्स्पशयुणोडनिल: | 
परान्वयाच्छब्दवांइ्च प्राण ओजः सहो वलम्‌ ॥ 

वायोरपि विकुर्वाणात्कालकर्सस्व भावतः | 

उदपद्चत तेजो वै रूपवत्स्पराशन्दवत्‌ ॥ 

तेजसस्तु विकुर्वाणादासीदम्भो रसात्मकम्‌ | 
रूपवत्स्पवच्चाम्भो घोषवच्च परान्वय'त्‌ ॥ 

विशेषस्तु विकुर्वाणादम्भसो गन्धवानभूत्‌ | 
परान्वयाद्रसस्पर्शशब्दरूपरुणान्वितः । (Il. v. 26-29). 


Here it is stated that paranvayat (having inherited the 
characteristics of its cause), the wind possesses besides 
the quality of touch the quality of sound also which is 
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the quality of its cause viz., mabhes or ether. Similarly, 
the tejas or lustre, besides possessing its quality of colour, 
possesses due to paranvaya the qualities of sound (ether) 
and touch (wind). The water caused by the lustre possesses 
the qualities of taste, colour, touch and sound. And the 
earth caused by water possesses all the five qualities of 
smell, taste, colour, touch and sound. 


It is experienced that sound is possessed by material 
objects. Hence we say ‘This is the sound of a drum’, 
‘This is the sound of a conch’ and so on. 


7. The liberated souls also have no recollection. 
Because, the recollection is caused by samskara or mental 
impressions of the past and the liberated souls do not 
possess such a mind. They have only experience. It is 
also specified further under samskara (25). 


Regarding hathakha yogvata which is uniquely note- 
worthy in Dvaita philosophy. read: Sri Madhvacarya’s 
Mahabharata-tatpurya-nirnaya ( Adhyaya, XXII). 


स्वभावाख्या योग्यता या हठाख्या यानादिसिद्धा सर्वजीवेषु नित्या। सा कारण प्रथम 
तु, ह्वितीयमनादिकमैव, नथा तृतीयः जीवप्रयत्नः पौरुषाख्यः तदेतत्‌ चय बिष्णोर्वशग 
सर्वदेव । न कस्यचिन्न वशे वाउटेवः परात्परः परमोऽसौ स्वतन्त्र: ॥ हठश्चासौ तारतम्य- 
स्थितो हि अझाणमारभ्य कलिइच यावत्‌ । हठाच्च कर्माणि uafed कर्मजो यत्नो यतो इठ- 
कमैप्रयोक्ता ॥ बिना यत्नं न हठो नापि कमै फलप्रदो वापुदेवोऽखिलस्य । स्वातन्त्र्यशक्ते- 
िनियामको हि तथाप्येतान्सोऽप्यपेक्ष्वैव युञ्जत्‌॥ एतानपेक्ष्येव फलं ददानीत्यस्यैव संकल्प 


इति स्वतन्त्रता । नास्यापगच्छेत्स हि सर्वशक्तिः नाशक्तता क्वचिदस्य snp (84-88). 


Here the three factors which are responsible for a 
soul’s actions are elaborated together with the role played 
by the Lord. The three factors are: (l) Inherent nature 
called hatha which is eternally present in every soul; (2) 
the soul’s previous actions which are also beginningless 
due to soul being beginningless; (3) individual effort of 
the soul which is called pauruga. All the three are not 
independent causes of the soul's present actions, but are 
under the control of Lord Vigsgu. He alone is Supreme 
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and Independent. This katha or sverüp yogyati is unique 
to each soul; and hence it differs from one soul to another 
in a graded way, beginning from Erahma the foremost of 
the gods, to Kali the wickedest of the demons, All actions 
are done by a soul befitting his own unique Astha, Thus 
hatha is the cause of the karmu yielding good or bad fruits. 
The actions in present life are due to Hatha and influence of 
the past deeds. Hence the puruseprayama is due to hatha 
and pürvakarmu. All these are fully under the control of 
Lord Visgu Itis His own rule made by Him only, executed 
by Him only, followed meticulously by Him only that He 
should bestow fruits according to the hatha, pirvakarma 
and purusaprayatna of each and every soul. This proves 
His absolute independence and all-pervasive control. 


32. It appears that ‘Gambhiryadini saundaryantani’ 
should read as 'sambhiryadini saubhagyantani’ Jt means 
that all the remaining qualities should be known parvaver 
Or as previous ones are known. That is, each is two-fold 
as eternai and non- eternal and so on. 


The terms pakaja and apakaja have reference to the 
well known ‘pilupakavada’ and 'pitharapakavada'. They are 
explained: °‘ Colour, taste, smell and touch admit of 
change in earth through baking (paka), which is explained 
by the Naiyayikas as amounting to contact of a special 
kind with fire (vijatiya-tejassamyoga). The Vaisesika theo- 
rists hold that when a pot is baked or when a mango 
ripens through heat, the composite products get disinte- 
grated down to the stage of atoms; the qualities of colour, 
taste, smell and touch in those atoms are destroyed by 
heat; and a different colour, taste, smell and touch are 
produced; and then integration takes place, new dyads, 
triads and other composite products being formed in 
accordance with ihe adrgtas of the individual souls con- 
cerned with such products. This theory of paka is known 
as pilupakavada or ‘the theory of atoms being burnt’. 
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The Nyaya theorists, onthe other hand, hold that compo- 
site products are left intact in paka and are not disintegra- 
ted and that their colour and such other qualities are re 
placed by corresponding qualities of different species. This 
theory of paka maintained by the Naiyayikas is known as 
pitharapakavada or ‘the theory of composite wholes being 
burnt." —S. Kuppuswami Sastri, op. cit., pp. 89-90. 


——— 


Chapter III 


I. Itis well known that there are two kinds of karanas 
or causes: (॥) Upadanakarana or material cause and (2) 
Nimittakarana or instrumental cause. Naiyayikas believe 
in three causes, viz., samavayi, asamavayi and nimitta. 
Herein, the samavayi is the upadanakarana. The asamavayi 
can be brought under either upadana (tanturipa being the 
cause of the pafardpa) or nimitta (tantusamyoga being the 
cause of pata). 


In Indian philosophy there are mainly three theories 
of causation: (I) Sarkarvavada of Sankhyas and other 
like-minded: The karya (effect) is sut (existent) even before 
its production, but not in the form of karya, but in the 
form of karana (cause). Because, cause itself modifies 
as effect. (2) Asatkaryavada of Vaisegikas and others: 
The effect is asat (non-existent) before it is produced. 
(3) Vivartavada of Advaita Vedanta— The cause (rope) 
itself appears as effect (serpent). 


But Sri Madhvacarya as an objective thinker, pro- 
pounds his theory of causation as Sadasat-karyavada. It 
means: The effect before production is sat (existent) in 
the form of cause and it is also asat (non-existent) in the 
form of effect. Hence it is both sat and aset. Similarly, 
after its production it becomes sat in the form of effect 
and asat in the form of cause. 


The same objective thinking can be seen in discovering 
both distinction and non-distinction between a cause and 
effect, a substance and its quality &c. 
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3. dri Madhvicarya defines pramana as yarthartha 
( Pramaga-laksana), or ‘that which cognises an object as it 
is. This definition covers both ‘valid knowledge’ (kevala- 
Pramana) and ‘means of valid knowledge’ (Anupramana). 
The anupramarnas are three: 


i) Pratyaksa : Nirdogarthendriva-sannikarsah pratyaksath. 
Perception is the flawless contact of (flawless)sense— 
organs with (flawless) objects. 


ii) Anumana: Nirdosop-.pattiranuma., Flawless reason- 
ing is inference. 


lii) Agama ° Nirdosah sabdah agamah. Flawless word, 
conveying valid meaning is verbal testimony. 


The saksin has been already explained (I. 24). 


The two sentences viz., “Vvaptijfianam... . na tu paksa- 
dharmutajaan nivemah’’? bring out the difference between 
Nyaya and Dvaita Vedanta systems regarding Anumana or 
Inference. 


Inference stands on four supports : 


[In the inference *Parvato vahniman dhiimavattvat yatha 
mahanasak’ (Mountain has fire as it has smoke as is the 
case with the kitchen) ]. 


(।) Paksa (subject) - Mountain; (2) Sadhya (proved 
through inference) - Fire; (3) Hertu (Proof) - smoke; (4) 
Drstanta (Illustration) - kitchen. 


Now, according to the Naiyayikas, inferential know- 
ledge arises through paramarsa which is defined as vyapri- 
visistapaksadh.rmatajaana. Jt means that there must be 
the knowledge of the (vyapti i e.,) hetu (smoke) co-existing 
invariably with the sadhya (fire) and also of the ketu exist- 
ing as a quality in the paksa (mountain). That is, one 
should have the knowledge of the form of both *wherever 
there is smoke, there is fire’ and ‘this mountain has 


403 


smoke'; then only one will have inferential knowledge of 
the form ‘‘this mountain has fire." 


But, Dvaita Vedanta differs regarding paksadharmata- 
jiana. It points out a proposition ''Ürdhvodeso vrgtiman 
adhodeiusthnadipürat'" (The higher region has rains because 
of the floods in lower regions). Here the hetu viz., 
adhodesasthanadipira is not present in the paksa viz., 
ürdhv:de$a. Still it is a valid inference. Hence, paksa- 
dharmatajaana cannot be a pre-condition of a valid 
inference. 


4. Generally, akanksa (expectancy), yogyata (congruity) 
and sannidhi or asatti (proximity) are regarded as the 
causes of verbal knowledge. But itis pointed out here 
that vogyara-jüana is not necessary. Yogyata is defined as 
arthabadha or the sense being not stultifiable. And the 
example is ‘vahnina sigcari’— ‘He sprinkles with fire’. It is 
impossible to sprinkle with fire, as sprinkling is done with 
water. So the sense becomes stultified. Similar is the 
case with absolutely non-existent entities like sasa-srnga 
or hare's horn. 


But Sri Madhvàcaya rightly points out that even the 
words * hare’s horn’ when uttered do yield some sense 
(Supra. I. 2). 


Naiyayikas believe that all fires in the world have a 
generality called ‘fireness’, which is possessed by both 
kitchen-fire and mountain-fire. So too, there is ‘smoke- 
ness’ possessed by both kitchen-smoke and mountain- 
smoke. Thus, there is invariable concomitance of the 
*smokeness' with the ‘fireness’. But it is stated here that 
there is nothing like generality ‘fireness’ or ‘smokeness’. 
Because each fire or smoke possesses its own unique 
*fireness" or *smokeness' which are similar to other 
‘fire-nesses’. And they are not the same as believed by the 
Naiyayikas. 
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It is common experience that the so called nirvikalpuka 
or indeterminate perceptuai knowledge is beyond verbal 
expression. As Jayantabhatta confesses, nirvikalpaka is 
sobdollekhavivarjita. As such there cannot be any indeter- 
minate knowledge because no object can be cognised with- 
out being associated with the word signifying it. 


6. Kevalanvayin- Example: Ghafuh ubhidheyah pram- 
evatvat patavat. ‘Jar is namable because it is knowable, 
likea cloth'. In this example. negative concomitance is 
impossible between premeyatva (knowability) and ebhidh- 
eyatva (namability) because all objects are both knowable 
and namable. 


Kevalavyatirekin- Example: Jivat- Suriram satmakam 
pranadimattvat. ‘“‘Living body has a soul because it has 
prana and other vital airs." Here there cannot be an 
affirmative illustration because all having a soul are 
included in living bodies. So, only a negative illustration 
is possible— ‘Yat na satmikam tat ne pranadimat vatha 
ghatah’. 


Anvayavyatirekin- Example — **Parvato vahniman dhüma- 
vattvat". Here both affirmative and negative illustra- 
tions are possible. Yo yo dhümavaàn sa sa vahniman yatha 
mahanasal" “° Yatra na vahnih tatra na dhümap  yatha 
mahahrdi". 


Pancavayavaniyuma : According to Naiyayikas, Parar- 
rhanümara consists of five members of syllogism which 
one employs when conveying inferential knowledge to 
others. These five members are: (]) Pratijaa (proposi- 
tion- Parvato vehniman), (2) Heiu (proof- Dhumavattvat), 
(3) Udaharana ( exemplification- Yo yo dhümovan sa sa 
vahniman yatha mahanasah), (4) Upenaya (subsumptive 
cozrelation- Tatha ca ayam), and (5) Nigamena (conclusion- 
Tasmat tatha). 
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It is common experience that all the five members are 
not absolutely essential while conveying any inferential 
knowledge. It depends upon the grasping power of the 
listener. 


The authoritative agamas have been named as sadagamas 
by Sri Madhvacarya in the beginning of the Vignutatrya- 
nirgaya (VTN): 


चर्याया भारतं चैव GRAA TEAT चेव पुराण चैतदात्मकम्‌ ॥ 
ये चानुयायिनस्लेषां सर्वे ते च सदागमा:। दुरागेमास्नडन्ये ये तैर्न बेयो जनार्दन: ॥ 


The scriptural passages declaring Vedas to be eternal and 
hence no human compositions are quoted in VTN : 


() वाचा विरूप नित्यया। (2) नित्ययाऽनित्यया स्तौमि ब्रह्म तत्परमं पदम्‌! 
(3) श्रृतिर्वोव नित्या । and others. 


The tatparyalinges. Sri Madhvacarya instructs that in 
interpreting scriptural statements one should not be 
carried away by the mere wording of the statements. The 
Mimamsakas who are experts of scriptural exegesis have 
laid down canons of interpretation to be followed while 
trying to understand the import of scriptural statements. 
Sri Madhvacarya has quoted them in his bhigya on 
Brahmusatra ““Tattu sumanvaya?" त. i. 4). He states; 


उक्तं च ब्रहत्संडितायामू--- ''उपक्रमोपसंहारावभ्यासो5पू्वता फलम्‌। अर्थवाडोपपत्तो 
च लिङ्ग तात्पर्यनिर्णये? इति । उपक्रमादितात्पर्यलिङ्गेः सम्यड्‌ निरूप्यमाणे तदेव शास्त्रगम्यम्‌ ॥ 


Here seven tarporyalingas are stated:  (॥) upakrama 
(commencement); (2) upasamhara (conclusion); (3) abhyasa 
(repetition); (4) «pürvata (novelty); (5) phalam (fruitful- 
ness); (6) arrhavada (praise or censure); and (7) upapatrri 
(logical reasoning). As logical reasoning is involved in 
all the other six, it must have been dropped by the author 
here: 


9. Regarding sokti, one must note that Dvaita Vedanta 
rightly believes that the meaning of a word is understood 
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by the activities of elders There cannot be any activity 
merely by the nature of an object, but it is possible by its 
syntactical relation with another object. Hence, those 
who determine the power of a word should accept that 
the sens? of a word is known only as syntactically connec- 
ted with another object. And there arises the knowledge 
of the power of the word (yielding the sense) as connected 
with some other relevant object or sense. Consequently, 
ghatan anaya is a meaningful sentence, whereas ghatam piba 
is not. 


(I) Padadhyahara: Inthe first Brahmasütra— ‘Athato 
Brahmajijaasà' the word ‘kartavya’ is to be supplied (2) In 
ghatam ca potem ca anaya, the word anaya should be re- 
peated as ghatam anaya, patam anaya, (3) Inthe statement 
*Saindhavam anaya’, saindhava means salt and horse. Hence 
salt or horse should be brought depending upon the inten- 
tion of the speaker. 


The first sense of the vidhi is ‘causing no strong evil’ 


The apürva is believed by the Mimamsakas as the result 
of an action which in turn yields the fruit of the action. 


I2. “एफ or falsity of knowledge :— Now we ask 
ourselves the question how does truth in true knowledge and 
falsity in wrong knowledge arise and how truth or falsity 
of knowledge is grasped . .. Truth or falsity of knowledge 
may be svatah or paratah. By svatah is meant that truth 
or falsity arises by the same instrument that produces or 
comprehends knowledge. By paratah is meant that truth 
or falsity arises by some other agency.... Sri Madhva- 
carya however says that truth of knowledge is svatah and 
falsity of knowledge paratah. The instrument which pro- 
duces true knowledge also is responsible for the truth of 
knowledge, no other agency being called for, for the pur- 
pose. The falsity of knowledge, is however, due to 
defects in the instruments producing knowledge. Similarly, 
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the sakshi which is the perceiver of knowledge grasps both 
knowledge and truth of knowledge No other agency is 
required to grasp the truth of knowledge. Inthe case of 
false knowledge the sakshi perceives only knowledge and 
infers the falsity from the attendant circumstances"? 
— B.A. Krishnaswamy Rao, op. cit., pp. 5]-2. 


कल + 


Chapter IV 


This chapter together with the following two chapters 
brings out clearly Lord's agency in all dealings in this 
universe. This can be taken to be an explanation of the 
second Brohmusütra- **Janmad)asya vatah’’. Other commen- 
tators hold that Janmadi connotes only creation, preserva- 
tion and destruction. But Sri Madhvacarya extends it 
to include control, knowledge, ignorance, bondage and 
liberation. 


2. Paradhinavisesavapti-— “९ Paradhinavigesapti means 
the acquiring of anewtrait or complexion that depends 
on (the will of) an ‘‘Other’’ (God) .... The most impor- 
tant point to note in connection with the doctrine of 
Paradhinavisesavapti is that the special kind of change or 
creation applies to the aspect of the Visesas (traits) only 
that have been assumed by the substance in question and 
not to its basic essence or Dharmisvarüpa. Were it not so, 
the entire change would have been more directly termed 
as Paradhina — svarupantarapatti", | —Dr. B. N. K. Sharma, 
Philosophy of Sri Madhavcarya, Motilal Banarasidass, 
Delhi, ł99ł, pp. 227-8. 


3. There are fourteen Manus. Svayambhuva, Svaro- 
ciga, Uttama, Tapasa, Raivata, Caksusa, Vaivasvata, 
(present Manu), Savarni, Daksasavargi, Brahmasavargi, 
Dharmasavargi, Rudrasavargi, Davasavargi and Indrasa- 
vargi. The fourteen Indras are: Yajaa, Rocana, Satyajit, 
Trisikha, Vibhu, Mantradruma,  Purandàra (present 
Indra), Vairocana, Sruta, Sambhu, Vaidhrta, Rtudhama, 
Divaspati and Suci. 
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4 The ten incarnations are well known: Maisva, 
Kürma, Varaha, Narasimha, V2mana, Parasurama, Rama, 
Krsna, Buddha and Kalki 


The other incarnations are Vedavyasa, Yajaa, Rsabha 
and others. 


7. There are fourteen lekas or worlds or regions seven 
higher and seven lower : 


Urdhvalokas- Bhth, Bhuvah, Svah, Mahah, Janah, 
Tapah and Satyam. 

Adholokas- atalam, vitalam, sutalam, talatalam, maha- 
talam, rasatalam and patalam, 


9. Rju-souls are considered to be those who are fit 
to occupy Brahma's place. 


Chapter V 


l. Samadamadi indicates the inclusion of upurar 
(sense of satiation of worldly pleasures). fitiksa (tolera- 
ting the pairs like pleasure and pain, hot andcold, and 
others) and such others which prompt one to withdraw 
from worldly pleasures. 


2. The thirty-two characteristics are : 


पञ्चदीघः पन्चसक्ष्मः सप्तरक्त' Yea: | 
त्रिपथुरुंघुगम्भीरो द्वातरिंशछक्षणास्त्विति ॥ 


(I) Five long - arms, eyes, cheeks, ears and nose. 

(2) Five nice — skin, hair, fingers, nails and finger- joints. 

(3) Seven red - palms, soles, eye-ends, palate, tongue, lips 
and nails. 

(4) Six raised - chest, stomach, forehead, arms, hands 
and face. 

(5) Three wide - forehead, waist and chest. 

(6) Three short - lower legs, neck and male organ. 

(7) Three deep - voice, navel and vitality. 


The concept of taratamya has a special place in Dvaita 
Vedanta. It has been rightly observed: ‘*He (Madhva) 
has thus brought about a remarkable integration between 
the supposedly endless Polytheism of the Hindu scriptures 
(from the Vedas down to the Purapas) with the funda- 
mental Monotheism of rational philosophy with the help 
of the concept of Tararamya in which each of the Devatas 
has his need of honor without being mistaken for the one 
superior to him displacing him”. —Dr.B.N.K. Sharma 
Ibid. p. 398. 
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8. Three-fold hatred of preceptors comprises of 
() ignoring the magnitude of their abundant qualities 
and considering them to be a little; (2) desiring the 
company of their consorts, and (3) thinking of harming 
them. 


The nine-fold hatred of the Lord are given in the 
Mahabharora tarparya nirnaya : 


जीव भेदो निर्शुणत्वमपूर्णणुणता तथा , 

सम्याघिक्ये तडन्येषा भेदस्तद्गत एव च ॥ 
प्राडुर्मावविपर्यासस्तद्धक्तदेष एव च. 

नत्प्रमाणस्य निन्दा च द्वेषा एनेडत्विला मताः (I. 09-I0). 


() Identifying the Lord with embodied soul: (2) Con- 
sidering the Lord to be attribnteless; (3) Considering Him 
to be possessing only some attrib:tes; (4) Considering 
Him to be equal to others; (5) Considering Him to be 
inferior to others; (6) Believing distinction in His forms; 
(7) Wrong knowledge regarding His incarnation; (8) Hating 
His devotees; and (9) Censuring Vedas and other autho- 
rities establishing His supremacy. 


—————— 


Chapter VI 


l. Read: ‘‘According to Madhva, Aparoksajiana 
or direct vision of God in His aspect of one's Bimba, 
opens the door to spiritual redemption. It is the dawn of 
Mukti and carries with it all the promise and potency of 
the ineffabie and endless bliss or complete self-realisation 
and God-realization to come. It is the foretaste of the 
bliss of Moksa ...... 


It ıs natural that close on the heels of Brahma- 
paroksa, the shackles of material bondage should begin 
to fall off, one by one, and that Aparoksa, should usher 
in a state of increased blessedness at everyone of its 
successive stages. Madhva distinguishes four stages of the 
fruits of Aparoksa: (l) Karmanasa, (2) Utkranti or 
Laya, (3) Marga and (4) Bhoga. Laya has reference to 
the gods, who have no *'Utkranti" as such........ of the 
three kinds of karma that clog the way and clog the steps 
of the Jiva from time immemorial. Sancita or the accu- 
mulated load is consumed by the fire of Aparokgajiana...... 
Madhva distinguishes between two kinds of anarabdha- 
karma (karma that has not begun to bear fruit) viz. igta 
and anigta (the agreeable and the disagreeable). The 
latter is destroyed and the former is ‘‘Credited’’ to the 
account of the released in Moksa. The ‘Prarabdha’ alone 
remains to be worked out. This ıs a fixed quantity, the 
sources of fresh - accumulation baving been cut off. Even 
in regard to Prarabdha karma reductions and concessions 
are possible (BS iii. 4.6). The Karmas performed by 
Aparoksa-jaanins after the dawn of Aparokga have the effect 
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of enriching the spiritual bliss in Moksa." - Dr. B. N. K. 
Sharma, Philosophy of Sri Madhvacarya, pp. 439-440. 


2. The Susumna-nadi is considered to be a particular 
artery of the body lying between the vessels called ida and 


pingala. 
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